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Abstract

THE CHRISTIAN FAITH AND DIVISIVE ETHNICITY IN AFRICA:
A Case Study of the Evangelical Church of West Africa (ECWA) in Nigeria

With an estimated over 350 ethnic groups speaking different languages,
Nigeria is not only the most populous country in Africa but it is also the most
multi-ethnic society in Afiica as well. Such ethnic diversity makes ethnicity

an important element in the life of each ethnic group because it provides each
group with a positive sense of self-identity, security, self-determination, and

belongingness. However, at the boundary of human interaction in a multiethnic society like Nigeria, a phenomenon emerges that I called divisive
ethnicity (which is a conscious act whereby an ethnic group or groups

discriminate against another ethnic group on the basis of ethnic differences).
It is in this type of multi-ethnic environment that the Sudan Interior
Mission now the Society for International Ministries (SIM) established a
multi-ethnic and institutionalized church called the Evangelical Church of
West Africa (ECWA). This church is now internally threatened by divisive
ethnicity. This study is an attempt to analyze this internal problem in ECWA
and to suggest a possible solution. It has been argued in this dissertation that
the gospel as preached and lived by SIM missionaries was clothed with

Western culture and therefore is incapable of minimizing divisive ethnicity in
ECWA. Furthermore, it has also been demonstrated through the study of the
institutionalization of religion and its dilemmas that the institutionalization of
ECWA also in part exacerbates divisive ethnicity in ECWA. Although
external factors such as the sociocultural, historical, political, and spiritual are
also involved, I have limited myself to the above two factors because they
reveal the internal weakness of the ECWA and the church in Africa in
general.

A model of the church as the one family of God, as one among many
other models, with agape (love) as its fimdamental character, has been
suggested as a possible solution to the problem. The choice of this model is
based on its relational element since family relationship is a core value in
African cultures. From this model, seven implications for ethnic relations in
ECWA are identified. Among them are, fmt, where agape exists among
members of the one family of God, there is no place for divisive ethnicity;
second, God is glorified when Christians view themselves as members of one
family; third, an attitude of voluntary surrender is generated; and fourth,
God's children are compelled to learn each other's cultures. I have
recommended seven strategic interventions, These are: (1) the development
of deeper Christian communities; (2) training of servant-leaders; (3) the

development of an organizational structure that supports inclusion; (4) the
affirmation and celebration of ethnic diversity; (5) facilitation of cross-culhual
leaming; (6) the exposure of divisive ethnicity as sin and an invitation to
repent; and (7) the development of a community of prayer.
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CHAPTER 1
A Study of the Institutionalizationof the Evangelical Church of West Africa

(ECWA) and the Problem of Divisive Ethnicity

Background to the Roblem
Divisive ethnicity is now threatening the life of the Evangelical Church
of West Africa (ECWA) in Nigeria. It appears in Nigeria, and Africa in

general, people are defrned not by their beliefs or ideologies but by "blood"
relationshp. Bishop Albert Kanene Obiefbna in Awka, Nigeria, rightly
observes:
This mentality is so pervasive that the saying goes among the Africans
that when it comes to the crunch, it is not the Christian concept of the
church as family that prevails but rather the maxim that blood is thicker
than water, even than the water of baptism by which one is born into
the church. (quoted in Hebblethwaite 1994:1 1)
For instance, "in late 1991 two rival Nigerian ethnic groups, the Tiv and
Jukun, both primarily Christian, took to fighting over farmland" (Moynihan

1993:15). Many people lost their lives as a result of the incident. In
December 1989 a similar incident on the same issue (farmland) erupted in
Bauchi State, Nigeria, between the Tangale in Kaltungo and the Tangale in
Billiri. Another ethnic conflict erupted between two ethnic groups from
1

2

Bokkos and Mangu in Plateau State in May 1995. In all of these incidents,
Christians were involved, and many people lost their lives.
Although there has never been an incident of ethnic killing in ECWA,
the current emergence of divisive ethnicity within its administration, which is
described and illustrated below, requires OUT attention. There is wisdom in
the adage that says, "Anounce of prevention is better than a pound of cure."
Since "the gospel is the power of God for the salvation of everyone who
believes" (Romans 1:16 LAB), it must have the capacity to minimize the
forces of divisive ethnicity not only in ECWA, but in the life of the church in
Africa. The following three examples illustrate how divisive ethnicity is
emerging in ECWA.
The Evangelical Church of West Africa (ECWA) is a Protestant
denomination church in Nigeria founded by the Sudan Interior Mission (now
Society for International Ministries') which began in December 4, 1893, and
continued to November 19, 1976. On December 4, 1993, ECWA celebrated
its centennial. Presently it is estimated that every Sunday two million people
attend ECWA churches in Nigeria. As of 1995, ECWA had over 3,000 local
churches, over 200 Local Church Councils (LCC), 33 District Church
Councils (DCC), and 1,200 indigenous missionaries scattered all over

3

Nigeria. ECWA is a growing church, strongly organized, and composed of
several ethnic groups, but along with this growth the church has seen the rise
of divisive ethnicity.
The fist example of divisive ethnicity in ECWA comes from the
ECWA General Church Council (GCC). The ECWA General Church
Council (GCC), the highest decision-making body, holds its council meeting
once a year for about five days in the month of April. At the Council meeting
of April 1988, the election of the next president was conducted, and as usual,

the president was to come from the Yorubas.
Usually before the election takes place prayers are offered asking for
the guidance of the Holy Spirit. At this meeting prayers were offered, and
when the candidates were nominated it was apparent that the dominant ethnic
groups from the North wanted their "man" from the North be the president
rather than the Yoruba candidate. When the Yorubas realized they were
being ethnically marginalized by the majority ethnic groups from the North,
they protested in strong terms, but no one listened to them. Consequently
they all boycotted the election. One would have thought the election would
have been suspended until the issue was resolved, but strangely, the election
was carried out without the participation of the Yoruba brothers in Christ.

4

This incident marked explicitly the beginning of divisive ethnicity at the
center of ECWA's administration.2
The second incident of divisive ethnicity in ECWA occurred in May
1995, this time not at the ECWA General Church Council, but in one of the
ECWA District Church Councils (DCC) known as Zonkwa DCC in Kaduna
State, Nigeria. A group of pastors from the same ethnic group from this
district broke away from the main district to form their own ethnic DCC. The
situation was so serious it required the intervention of the ECWA Executive
to curtail or stop it. Even after several appeals by the ECWA Executive, the
pastors refused to stop their action. An independent committee was set up by
the ECWA Executive to look into the issue. When the committee submitted
its report to the ECWA Executive, it was clear the action of the pastors was
ethnically motivated (Musa 1995b:1-4).

In response to the committee's report, the ECWA Executive suspended
twenty-four pastors from their pastoral responsibilities for breaking away
from the DCC on ethnic grounds. Part of the letter of suspension which was
signed by Rev. Victor Nusa, the President of ECWA, reads in the Hausa
language as follows:

5

Shugabanin Zartanva na ECWA sun y i tir da taron Kabila na Pastoci.
Saboda haka an haramta irin wannan taro a Zonkwa D. C.C. da kuma
duk inda ake yin sa. Kuma duk Paston ECWA da an samu yana yin
taron kabilance na Pastoci, zai Shiga horo ko a b r e shi daga aikin
Pastor a ECWA. (Musa 1995b5)
Its English translation reads: "The ECWA Executive totally condemns ethnic
gatherings of pastors. This type of gathering is totally forbidden in the
District of Zonkwa and everywhere. Any ECWA pastor found organizing or
attending an ethnic gathering of pastors will be suspended or be dismissed
from ECWA."
At the time of the writing of this dissertation, the result of the
suspension was yet to be determined, but one wonders if suspension is the
best solution to the problem. Furthermore, how justifiable is the suspension
while the General Church Council, as indicated above, has not set a good
example? These examples reveal that although ECWA is growing in
numbers, divisive ethnicity may be its greatest threat in the twenty-fust
century.
A third example of divisive ethnicity comes from Katsina DCC. At the
time I was conducting interviews for this research in May 1995, an informant
reported to me that the long-standing divisive ethnicity in Katsina DCC was
on the increase. The informant reported that a pastor from one of the

6

dominant ethnic groups in Katsina DCC had taken ECWA to court, claiming
that the church he was pastoring and all its landed and movable properties
belong to his ethnic group. This report was confirmed by the ECWA
headquarters. As of September 1996, the case was still in court.
The problem of divisive ethnicity in ECWA reveals a weakness in the
self-understanding of the church among ECWA leaders and members. It
seem ECWA from its inception as a mission, and later as an institutionalized
church, has not been able to develop in its members a deep sense of Christian
self-identity. Consequently most ECWA members and leaders hold tightly to
their e t h c identities even if that means discriminating against their brothers
and sisters in Christ. Furthermore, as will be demonstrated in Chapter 2, it
appears the manner in which the gospel was proclaimed and modeled by SlcM
missionaries in Nigeria renders the gospel incapable of minimizing the forces
of divisive ethcity.
Divisive ethnicity manifests itself not only during elections of officers
in ECWA but also in the areas of employment and the creation of

administrative units (Musa 1995:9a; 1995c:3; Bwanhot 19951-2). Rev. Dr.
Panya Baba, former president of ECWA ( I 988- 1994), in his presidential
address to the ECWA General Church Council in 1992 in Jos, decried the

7

problem in the following words:
I now call on all of us and the entire ECWA members to measure our
attitude and actions and thoughts toward our fellow brothers and
sisters. The truth is that, in most cases, we have not been nurtured by
the Spirit of Christ and His love but by the gods and spirits of our
tribalism, racism, ethnicity, sectionalism. If indeed Christ has
accomplished the work of reconciliation, love and grace in us, why is it
that many of us are still plagued by the evil spirits of lack of
forgiveness and peace? We need to be converted from tribalism,
racism, and ethcity. We need a new conscience and a new heart
recreated and made new by the Cross of C h s t . (1 992:3)

Baba's call for a conversion from the idols of divisive ethnicity has yet
to be considered seriously in ECWA. Of the 118 ECWA ministers and
members interviewed from March to June 1995, ninety-five percent affirmed
divisive ethnicity is beconing a serious problem in ECWA. For instance,
Rev. Gordian Okezie, an ECWA minister, points out that the concept of "my
people" still reigns supreme not only in the national public life but also in the
church. He observes:
People are more loyal to their ethnic groups because from OUT
background the only sense of security is a person who speaks your
language. However, when ethnicity is camed to the extreme it
becomes a divided rather than a united factor because tradition has it
that one's loyalty must ultimately be to his or her ethnic group. (1 995)
Rev. Onesimus Sule (19 9 9 , a well-respected minister in ECWA, laments that
due to the problem of divisive ethnicity in the church, it is now difficult for
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pastors in ECWA to be employed in districts other than their own.
Worst of all, he points out, it is not uncommon to hear some Christians in
ECWA being labelled as "strangers" by other Christians simply because they
do not belong to the predominant ethnic group in a given district. In other
words, discrimination on ethnic grounds is practiced in ECWA.
The self-understanding of the church and the emerging of divisive

ethnicity is not peculiar to ECWA. It appears to be a problem in the church
throughout Africa. Some prominent African Christian scholars have recently
expressed their concern for the self-understanding of the church in Africa.
Before I focus on ECWA, a brief description of the situation in the church in
Africa will demonstrate that the phenomenon of divisive ethnicity in the
church throu&out Afiica is not limited to ECWA.
The church in Africa is said to be growing by geometrical progression.
Four decades ago Roland Oliver (1 956:8) conjectured: "If things were to go

at the same rate," that is, the conversion of Africans to Christianity, "there
would be no pagans left in Africa after the year 1992." It is evident this
prediction is far from being hlfilled. A few years later David B. Barrett
(1973) also predicted that by the year 2000, out of a projected 8 1 8 million

people of Africa, 395 million will be Christians. According to Barrett, that is,
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48.3% of the total population of the continent will be Christians (see Tables 1
& 2 below).

Table 1
The Expansion of Christianity in Africa, A.D. 1900-2000
Christians (in millions):

1900

1955

1960

1970

2000

(a) affiliated to churches

9

52

66

100

300

(b) nominal (not affiliated)

1

15

20

30

95

(c) total (a) plus (b)

10

67

86

130

395

Christians as percentage of Africa

7.5

28.0

32.0

32.0

48.3

Source: Barrett 19731397
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Table 2
Annual Growth of Christianity in Africa, A. D. 1900-2000
~~

1.

2.

Population of Afiica in Millions
Annual births in millions
Birthrate per cent per annum
Annual deaths in millions
Death rate per cent per annum
Annual increase in millions

Christians in Millions
Percentage of African population
Annual additions:
(a) Births in millions
per cent per annum
(b) Conversions in millions
per cent per annum
(c)
Total additions in millions
per cent per annum
Annual losses:
(d) beaths in millions
per cent per annum
Annual natural increase
per cent per annum
Total annual increase in millions
per cent per annum

Source: Barrett 1973:402

1900

1960

1970

2000

133
5.3
4.0
3.3
3.2
1.o

270
12.7
4.7
6.8
2.5
5.9

344
16.2
4.7
6.9
2.0
9.3

818
31.1
3.8
8.2
1.o
22.0

1900

1960

1970

2000

10
7.5

86
32.0

130
37.8

398
48.3

0.4
4.0
0.3
3.0
0.7
7.0

4.0
4.7
2.2
2.5
6.2
7.2

6.1
4.7
1.7
1.3
7.8
6.0

15.0
3.8
2.0
0.5
17.0
4.3

0.3
3.2
0.1
0.8

2.1
2.5
1.9
2.2
4. I
4.7

2.6
2.0
3.5
2.7
5.2
4.0

4.0
I .o
11.0
2.8
13.0
3.3

-- -

0.4

3.0

. .

. .
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A look at the Annual Stamcal Table on Global Missm- 1997 prepared by
Barrett (1997:25), shows that the growth will drop. Instead of 395 million
Christians as earlier predicted, Barrett says it will be 338 million, or about
42.25%. We are only about three years from seeing the llfillment of these
predictions.
There is no doubt the church in Africa is growing, and we should
celebrate that. However, while we celebrate the church's growth, we must
also be concerned about its internal health. The numerical growth of a
church must always be concomitant with its internal health (Acts 2:42-47,
542). John S. Pobee, a distinguished scholar of African Christianity and
religion, argues that
mission in Afiica can no longer be [measured] only in terms of Church
growth. . . . [For] success itself can sometimes be a problem raising
such questions as the pastoral care and nurture of memberships, the
question of wheat and tares in the community of faith. (1 99 1 :16,27)
The disappearance of the church in "Roman North Africa" and the
struggling church in Egypt in the midst of Islam should serve as lessons on
how important it is to be concerned about the internal life of the church in
Afiica (Pobee 1 99 1:26; Baker 1966:1 95- 1 97).
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Perhaps Hermann Sasse (1966:978) is right in asserting that Western
Christians are so consumed with the "idea that the history of the Church is the
history of progress and victory" that they have put little emphasis on the
internal health of the church. Perhaps the time has come to ask: "What kind
of church is on the rise in Africa?" Are there internal "seeds of destruction in

the successful story" of the church (Pobee 1991:26)? One of the seeds of
destruction which is the concern of this study is divisive ethnicity.
It would appear that the self-understanding of the church in multiethnic Africa is inadequate. Recent writings and events concerning African
Christianity support this assertion. For example, Tite Tienou (1992:256)
observes that "in the face of rapid growth, Africa's churches face an acute
identity crisis." He argues that the church in Afiica must begin to live for
God through Jesus Christ in a society also searching for its lost identity
(1992:261). Tienou seems to suggest that most African Christians still need
to discover their self-identity in Jesus Christ in order to be good ambassadors
of Christ in Africa. Luke Mbefo also echoes this crisis of Christian self-

identity with specific reference to the church in Nigeria. He observes:
The contemporary Nigerian Church is a Church in search of its own
identity. It is a Church that is questioning and probing for ways of
overcoming its past and coming to terms with the realities of its
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present. The Nigerian Christian is today asking about the possibility
and the conditions of being a genuine Christian while at the same time
remaining an authentic Nigerian. (1976: 126)
Obiefha rightly observes:
[The] Christian faith has not set down deep enough roots in Africa to
overcome tribalism. The typical African lives a split-level existence:
He [/she] lives his family and Christian life in the context of his or her
tribe. Within the church, decisions about where to build a church or
where the bishop comes from are judged according to the benefit they
bring to the tribe or clan. There is very little sense of the church as
family. (quoted in Hebblethwaite 1994:11)
Obiefha then suggests that "the church-as-family has to be the key to
eventual reconciliation [among different ethnic groups in the church in
Africa]" (Hebblethwaite 1994:11). Tlus is the model of the Church I am
proposing to ECWA.
Andrew F. Walls (1982:103), a renowned scholar of the study of
African Christianity, equates the identity crisis with the disease of a~nnesia.~
According to Walls, the question the African Christian is asking is: "Who am
I? What is my relation as an African Christian to Afi-ica's past?" He contends

that only the African Christian can provide answers to these questions and
further suggests that many answers to these questions may be needed. In
other words, the task of developing a dynamic and authentic church with
unquestionable self-understanding in Africa lies on the shoulders of the
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Afiican Christian communities.
The most recent extreme example of the manifestation of divisive
ethnicity in the church in Africa is the Rwandan genocide which erupted on
April 6 , 1994, at 8:30 p.m The Christian population in Rwanda is about
80% to 90% (Barrett 1982588, Tumer 1995:M; Gatwa 1996:l). This
statistic prompted Gary Scheer (1 995325) to question the self-understanding
or the true identity of the church in Rwanda. He wonders why Christians
participated in killing other human beings, even their own brothers and sisters

in Christ simply because they were members of the other ethnic group.

Time magazine of May 16, 1994, had on its front cover t h s caption:
'There are no devils left in Hell, the missionary said. They are all in
Rwanda." Nancy Gibbs, who covered the story for the magazine, views the
tragedy as a new wave of ethnic conflict on the rise the world over. She
writes: "With this latest tragedy in its long litany of tribal massacres, Rwanda
joins Angola, Sri Lanka, Liberia, Bosnia and Nogomo-Karabakh in defining

what barbarism means in the late 20th century . . ." (1994:57). Although the
world is becoming a global village, at the same time it is also becoming
fragmented ethnically, and the church does not seem to be exempted.
Perhaps the words of Hugh McCullum concerning the Rwandan genocide are

worth noting. He laments:
A holocaust slipped by and we didn't get it, not because we didn't
know but because, it seemed, we didn't care. When we should have
been acting with a sense of moral outrage, we became bureaucratic and
rigid. When we should have been naming the evil as genocide, we
calculated what the implications of such a statement might be on our
partners and friends and economic communities. We competed
expensively and extensively for scarce funds, outdoing one another in
our efforts to promote our own agendas. The agenda of this so-called
international community is unfettered humanitarianism, which has
contributed greatly to Africa's current plight through ill-advised and
questionable interference. Worse, it then turns its back when things get
ugly and desperate. (19 9 5 x 9

The Rwandan incident not only indicates the horrible nature of the evils
of the contemporary divisive ethnicity, but it also reveals the nature of

Christianity in Afi-ica and perhaps in other parts of the world as well. If the
church in Rwanda was incapable of being a city of refuge for the Rwandan
people, then the self-understandingof church in Africa must be reexamined.
How could a nation like Rwanda, with about 80% to 90% of its population
Christian, commit such a horrible act? McCullum describes the horrible
situation as follows:
The church doors were jammed half shut with corpses. The windows
blown in by framentation grenadesjust to make certain that no one
escaped the slashing carnage. . . . A crucifm was snapped into two, its
upstretched a m away from the rest of the symbol of the one whose
sacrifice for all humanity was regularly celebrated on the altar of the
Eucharist. The small wooden altar itself was lying crazily askew with
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a decomposing body draped across one side. (1995:xviii)
Has the Christian message of the "Good News" turned to "Bad News"? The
answer to such a dark picture of the church is better answered by a Rwandan
who says: "We will never come back to this church, it is a graveyard. The
angels have left us" (1995:xix). Did the angels leave the church in Rwanda,

and have the devils now taken their place? In other words, has the church in
Rwanda turned into a graveyard rather than a living organism? These
questions have no easy answers, but they show the horrible nature of divisive
ethnicity in Africa.
Gilbert Okoronkwo (1994: 1-4) asks, "Is the Church at War with Itself
in Rwanda?" Peter Hebblethwaite (1994: 11) points out that in Rwanda
"Blood is thicker than water, even the water of baptism." These same
statements can be made about many churches in Afiica. The influence of
divisive ethnicity upon the lives of Christians in Africa seem to be stronger

than the new faith found in Jesus Christ. The church in Africa has yet to
grasp its true self-identity as the one family of God. The God who does not
show any partiality to his created beings, even to his enemies (Matthew 594;
Acts 10:34, 3 9 , would not expect his children to do otherwise,
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In Zaire a Methodist church split on the grounds of divisive ethnicity
(Nkulu 1995). The Kissy Wesleyan church in Sierra Leone almost split on
the same grounds (Journal ofthe N i n e t h - S d Conference1985:26-27).
These examples reveal that divisive ethnicity is a threat to the life of the
church in Afiica. Immanuel David (1 994:73) predicts that divisive ethnicity
will continue to mar the life of the church in Afi.ica in the twenty-frst century.
The problem of divisive ethnicity in ECWA and in most churches in
Africa raises two serious questions. Why does divisive ethnicity have a
pemasive influence upon the lives of Christians in Africa, particularly among
ECWA members? Has the transforming power of the gospel failed to bring

complete change in the lives of the majority of ECWA members and leaders?

Although as it will become apparent in the subsequent chapters,
especially Chapters 2 and 5, that historical, cultural, political, and spiritual
factors do contribute to divisive ethnicity in ECWA and in the church in
Africa in general, two new factors appear to be more prominent in ECWA.
The first factor is: Because the gospel ECWA members and leaders received

fiom SIM missionaries was obscured by Western culture, such a gospel is
incapable of minimizing divisive ethnicity. I will attempt to demonstrate this
assertion in Chapter 2. The second factor is: the institutionalization of
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ECWA. ECWA began as a non-institutional mission movement, but with the
passage of time it became an institutionalized church, a process which
exacerbates divisive ethnicity. I will demonstrate this point in Chapter 3.
The identification of these two new factors which are responsible for divisive
ethnicity in ECWA now leads us to present, in precise terms, the purpose of
this study.

The purpose of this study is to investigate how the manner in which the
gospel was communicated and lived by SIM missionaries in Nigeria, as well
as the institutionalization of ECWA as it emerged from the mission, are partly
responsible for the present divisive ethnicity in ECWA. The study will
recommend some possible solutions.
A community of faith in a multi-ethnic society like Nigeria will

inevitably face divisive ethnicity when it becomes institutionalized, especially
if it lacks a prior self-understanding that fits with a multi-ethnic worldview as

well as Scripture. Although the gospel of Jesus Christ has the power to break
down the forces of divisive ethnicity (Acts 10:28, 34; 11:17; Galatians 3:2628), the data will show that the type of gospel received by ECWA memberS
from SIM missionaries has been incapable of doing just that. Furthermore,
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the study of the institutionalization of religion reveals that when a religious
community institutionalizes, it is bound to face institutional dilemmas. In the
case of ECWA, the most pervasive institutional dilemma is divisive ethnicity.
It would be too simplistic to assume that the above two factors are the
only ones responsible for divisive ethnicity in Africa. As already indicated,

they are only part of a multitude of factors. My interest in these two factors
lies in the fact that they are directly found in the church, a place where there
should be no divisive ethnicity. In other words, the church as a transformed
community and a visible manifestation of the reconciliatory power of the
gospel should not be the last place where divisive ethnicity is practiced.
As the study progresses, other factors apparently responsible for

divisive ethnicity will emerge. For example, it is important to delineate three
examples at the beginning so the reader does not gain the impression I am
suggesting only a single cause or a few causes. First, historically, before the
Berlin Conference of 1885, when M i c a was partitioned by European
powers, and before the introduction of Christianity, the continent was
ethnically segmented. Each ethnic group was a "nation" or a "republic" in its

own right. As will be shown in the case of Nigeria in Chapter 2, each ethnic
group was exclusively autonomous and could fight to maintain its own
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exclusive identity. The introduction of the principle of "nation-state" by the
colonial powers in Africa exacerbated divisive ethnicity (Leys 1975:1 98206). Second, culturally Africa is a mosaic. Although there are some

similarities among African cultures, such as a sense of community and a
holistic view of life, each ethnic group has its own cultural distinctives (Mbiti
1975%). For example, each ethnic group has a unique history of origin;

therefore it strives to maintain such uniqueness. Divisive ethnicity is often
used as a force to maintain this uniqueness. Third, spiritually the forces of
evil are also factors responsible for divisive ethnicity, not only in Africa but in
the world. Because of the sinful nature of humankind, people are inclined to
be self-centered. Consequently, they separate themselves not only from one
another but even from God (Genesis 3). These three examples show that I

am dealing with not only a complex problem, but also with a wider one,
which I term divisive ethnicity.
Therefore the aim of this study is to examine only one piece of the
complex puzzle which has direct ecclesiastical and missiological implications
for the life of the church in Afi-ica in general and perhaps for churches in other
multi-ethnic contexts as well. The church as the one family of God is a
redeemed community, empowered by the Holy Spirit, adopted by God the
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Father, and transformed by divine love. Because of this nature of the church,
it is commanded to live according to its fimdamental character, which is
agape or the great commandment (Mark 1229-31). Since the witness of the
church to the world is to make disciples (Matthew 28:19-20), the fulfillment

of this mission lies in the church living the life of love as opposed to a life of
divisive ethnicity (John 13:34-35). These two themes will be developed in
Chapter 5.
e m i o n of Terns

ma
There is no single defIIlition for the term "ethnicity." The word has its
root from the Greek word ethnos, which means nation or people (Luzbetak
1988:31). Until 1945, the term "ethnicity" was associated with the term
"heathen" or "pagan" (The Bamhart Dictionary of Et_vmol o a 1988; Ayto
1991). In other words, ethnic groups were regarded as non-Christians. It is
now believed that such a misunderstanding of the term "ethnicity" was
probably a misinterpretation of the New Testament translation of the Greek
phrase ta ethne, which comes from the word ethnos, meaning a people,
nation, or Gentiles ( n e Oxford English Dictionary, vol. 3, 1933. Webster's
New International Dictionary of the English L a n g ~2nd.
, ed., vol. 1,
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1951). It was generally thought that with the passage of time the idea of
ethnicity would vanish because it was a primitive (sic) concept (Moynihan
1993:11). The revival of ethnicity in the modem world suggests otherwise.

Most writers in trying to defme the term ethnicity end up defining the
phrase, "ethnic group." For example, George De Vos defines the term thus:
An ethnic group is a self-perceived group of people who hold in

common a set of traditions not shared by the others with whom they
are in contact. Such traditions typically include folk religious beliefs
and practices, language, a sense of historical continuity, and common
ancestry or place of origin. (1982:9)
This defmition, in my opinion, does not define the term ethnicity but rather

defmes an ethnic group. Uyi-Ekpen Ogbeide has a similar definition.
He defines ethnicity as:
The unique quality or character of an ethnic group [a people]. An
ethnic group is a category of people who perceive themselves and are
perceived by others as possessing certain shared long traditional
heritage and socio-cultural attriiutes such as ancestry, language,
history, kinship, life-style, folkway, religion, etc., that distinguish them
from other groups within a society. (1984:18)
Other examples that show the difficulty involved in defining the term
ethnicity are as follows: David Tracy (1977:91) defmes it as "religious, racial,
national, linguistic, geographical diversity in American society.'1 He limits his
defition to the American society; hence he defmes it in t e r n of "diversity."
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R. A. Schemerhorn (1970:12) defines it as a "collectivity within a larger
society having real or putative common ancestry, memories of a shared
historical past, and a cultural focus on one or more symbolic elements. . . .f'
Some of the symbolic elements are: ' ' b h i p pattern, physical contiguity (as

in localism or sectionalism), language or dialect, religion, features, kinship
patterns, nationality, or any combination of these" (1970: 12). The definitions
continue (Weber 1961:305-309; Bell 1975156; Glazer & MoyTllhan 19751;
Foster 19871448-450).
De VOS'description of ethnicity provides a clearer understanding of
ethnicity and its firnetions than does his d e f ~ t i o n .He describes ethnicity as:
A sense of common origin, common beliefs and values, a common
sense of survival. . . . [In other words] a feeling of continuity with the
past, a feeling that is maintained as an essential part of one's selfdefinition. . . . [It is] intimately related to the individual's need for
collective continuity. The individual senses to some degree a threat of
his Fer] own survival if his group or lineage is threatened with
extinction. Ethnicity, therefore, includes a sense of personal survival in
the historical continuity of the group. Ethnicity in its deepest
psychological level is a sense of survival. If one's group survives, one
is assured of survival. (1982:5,17)

Abner Cohen distinguishes between the definition of an ethnic group
and the term ethnicity as follows:
An ethnic group is a collectivity of people who share some patterns of

normative behavior, or culture, and who form a part of a larger
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population, interacting within the framework of a common social
system like that of the state. The term ethnicity refers to the degree of
conformity to these collective norms in the course of social interaction.
(1 974x92)

h the foregoing definitions, particularly Cohen's definition, I can
deduce that ethnicity is a cultural phenomenon that relates a people to their
roots, beliefs and values, providing them with a deep sense of self-identity in
the course of their interaction with others. Such self-identity makes the
group feel a sense of uniqueness as a people within a larger social context.

Martin E. Marty (198 1:122) rightly says a person without an ethnic selfidentity will always feel a void. In a multi-ethnic society like Nigeria,
ethnicity f&s in such a void. In short, ethnicity in itselfis an empowerment
force that creates a sense ofpersonhood to groups ofpeople.
. .
Jnsfitubonalization

The term "institutionalization, " like the tern "efhnicity," has different
definitions (Paul 1967:271). According to A. C . Zijiderveld, as tmnslated by

P. de Haas (1 972:13), institutionalization is "the fimdamental anthropological
process in which individual human actions become objectified into fixed,
more or less normative patterns of actions. . . ." From this defurtion it can be
deduced that institutionalization is a process that transforms the actions of
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people into standard behavior or n o m . When the process of
institutionalization is completed, the organization then becomes an institution.
De Haas has beautifully summarized some of the different sociological
definitions of the term "institution." An institution is
Organized attitudes of the public; a cluster or system of human activity;
established forms of procedure; complexes of patterns which defme
expected behavior, clusters of social usage, organized ways of doing
something, the great clusters of established, accepted, and implemented
ways of behaving socially; the way in which certain things have to be
done; or the distinctive complexes of social actions. (1972: 16)
The common thread in these defhtions is the idea of the organization

of human actions into fixed patterns so that everything is done according to
prescribed procedures. It is in the light of these definitions that I refer to
ECWA as an institutionalized organization. In other words, ECWA as an
institution means an organized church with a hierarchical leadership system
controlled by a centralized council, a standard constitution, by-laws, and
other administrative policies.
Wficance of the Study
The significance of this study is that it makes the distinction between
divisive ethnicity and ethnicity in itself, which I have defmed. As stated

above, Schemerhorn (1970:12) says that the cultural elements that provide a
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sense of group uniqueness include "physical contiguity [location], language

or dialect, religion, [physical] features [such as skin color], kinship patterns,
nationality, or any combination of these." These cultural elements in
themselves are good and essential to the socio-cultural survival of any group,
but when they become means of discrimination against others, then they
create what I am calling divisive ethnicity, which has been illustrated above.
It is divisive ethnicity that is the concern of this dissertation.
Tnialism is when a manager of a public htiMion chooses to employ
a personal secretary from his tribe even though there is a better
qualified person for the post who happens to belong to another triie.
Tribalism is when a principal of a multi-ethnic institution fils the
vacant spaces with children from her tribe while denying the better
qualified students from other tribes the opportunities they deserve as
citizens. Tnialism is when positions in govement [or religious]
institutions, departments and organizations, be they political, economic
or even military, are given on triial grounds, usually in favour of the
tribe in power, at the expense of the best qualified persons belonging to
other groups. (Waruta 1992:120-121)

In short, divisive ethnicity is one group of people discriminating against
another primarily on the basis of ethnic differences. The Hutu Ten
Commandments is a brutal illustration of what I mean by divisive ethnicity.
The commandments read:
1.

Every Muhutu should know that a Mututsi woman, wherever she
is, works for the interest of her Tutsi ethnic group. As a result,
we shall consider a traitor any Muhutu who: marries a Tutsi
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2.

3.
4.

5.

6.
7.

8.
9.

10.

woman; befiiends a Tutsi woman; [and] employs a Tutsi woman
as a secretary or a concubine.
Every MuhW should know that our Hutu daughters are more
suitable and conscientious in their role as woman [women], wife
[wives] and mother [mothers] of the family. Are they not
beautifid, good secretaries and more honest?
Bahutu women, be vigilant and try to bring your husbands,
brothers and sons back to reason.
Every Muhutu should know that every Mututsi is dishonest in
business. His only aim is the supremacy of his ethnic group. As
a result, any Muhutu who does the following is a traitor: makes a
partnership with Batutsi in business; invests his money or the
government's money in a Tutsi enterprise; lends or borrows
money from Mututsi; gives favour to Batutsi in business
(obtaining import licenses, bank loans, construction sites, public
markets).
All strategic positions, political, administrative, economic,
military and security should be entrusted to Bahutu.
The education sector (schools, pupils, students, teachers) must
be majority Hutu.
The Rwandese armed forces should be exclusively Hutu. The
experience of the October war has taught us a lesson. No
member of the military shall marry a Tutsi.
The Bahutu should stop having mercy on the Batutsi.
The Bahutu, wherever they are, must have unity and solidarity,
and be concerned about the fate of their Hutu brothers: the
Bahutu inside and outside Rwanda must constantly look for
fiends and allies for the Hutu cause, starting with their Bantu
brothers; they must constantly counteract the Tutsi propaganda;
the Bahutu must be firm and vigilant against their common Tutsi
enemy.
The Social Revolution of 1959, the Referendum of 1961 and the
Hutu Ideology must be taught to every M~ihutuat every level.
Every Hutu must spread this ideology widely. Any Muhub who
persecutes his brother Muhutu for having read, spread and taught
this ideology is a traitor. ( McCullum 1995:1 14)
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McCullum reports that this document was written on December 10, 1990,
before the eruption of the genocide in 1994.

This is an extreme example of divisive ethnicity from a nation that is
believed to be 80% to 90% Christian, the country where the great East
African Revival began in the 1930s and 1940s (Okoronkwo 1994:4;
Thompson 1994:18). Divisive ethnicity is a principle that creates divisions
and is potentially dangerous to the church in Africa, shown in the case of
Rwanda. The distinction between ethnicity in itselfand divisive ethnicity is
what makes this study simicant. Most literature on ethnicity does not seem
to make this distinction. There seem to be a tendency to suggest that
ethnicity in itself is bad. This is not my position because ethnicity is the gift

of God to humankind and should not be regarded as something evil. I will
attempt to show that it is possible for one to be fully Christian and at the same
time be an ethnic person without employing the evil forces of divisive
ethnicity as described above. As Lamin Sanneh observes:
Ethnicity is not the failure of human oneness; it is an enrichment of it.
Ethnicity is not in itself an obstacle to the unity of family and nation.
What is the obstacle is the ideology that we should all conform to one
central cultural nom. Human difference is the hallowed mystery about
us as persons; uniformity is the affront of disobedience to that mystery.
It is when we play God and demand undifferentiated obeisance to a
central rule that we endanger human potential in its rich and beautiful
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diversity and difference. It is difficult to receive the Jesus of place and
time through the vessels and arteries of his own ethnic mother's blood
and milk and not celebrate ethnic diversity in all its concreteness and
rich variety. (1996:17)

..

The Nature and Function of E b c i t y
It is evident from the above definitions of the term ethnicity that it is a

highly complex and elusive phenomenon. Because of its complexity, its
nature and h c t i o n require a brief description. In his excellent study of
Hausa migrants in Ibadan, Nigeria, populated by the Yorubas, Abner Cohen
(1969: 198-200; 1974a:96-98) identifies, in broad categories, five dominant

features of modem ethnicity.
First, Cohen asserts that "contemporary ethnicity is the result of
intensive interaction between ethnic groups and not the result of complete
separatism" (1969: 189). This assertion implies that whenever an ethnic group
comes into contact with another ethnic group, the degree of ethnicity is
intensified. According to Cohen the intensity of ethnicity is M e r
exacerbated by the introduction of political and economic benefits in the
political system within which the ethnic groups interact. Cohen says that
such benefits can generate "bitter struggles over new strategic positions of
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power" such as employment, education, political positions and so on
(1969: 199).
Second, Cohen asserts, "ethnicity involves a dynamic rearrangement of
relations and customs and is not the result of cultural conservatism or
continuity" (1974a:97). In other words, the cultural forms of an ethnic group
may continue to exist, but their functions may change with the passage of
time. For instance, in pre-colonial Nigeria the concept of leadership was
always associated with service to the people (Helser 1934:44). However,
when a new political system was introduced by the colonial masters in
Nigeria beginning in 1906, the concept of leadership as service to the people
shifted to leadership as power, control, the accumulation of public resources,
and human exploitation. Thus, although the cultural form (leadership) still
exists in Nigeria, its meaning has changed. This is why Nigeria has witnessed
a dozen or more coups d'etat since its independence on October, 1, 1960.
Third, Cohen contends that "ethnicity is fundamentally a political
phenomenon, because] the symbols of traditional culture are used as
mechanisms for the articulation of political alignment" (1974a:97). This
feature of ethnicity is very interesting as Cohen presents it. Cohen asserts
that "people do not kill one another because their customs are different"

31

(1969:200). Rather, people fiom one ethnic group may engage in the

elimination of another ethnic g r o q just to acquire political power or wealth.
With the current ethnic conflicts around the world, i.e. Yugoslavia, Liberia,
Rwanda, and the Middle East, for example, it is difficult to disagree with
Cohen on this point. Uyi-Ekpen Ogbeide has well documented the political
dimension of ethnicity in Nigerian politics.
He asserts:
While the expansion of the Nigerian State [into several states] may
have prevented the country from breaking into its component parts like
a house of cards, it has not eliminated ethnic competition and cleavages
in the national politics. The politization of [divisive] ethnicity has
rendered the Nigerian people cognitively aware of the relevance of
politics to the wealth of their cultural values and vice versa. It has also
stimulated their concern about this nexus and mobilized even the
hitherto acephalous groups into self-conscious ethnic groups.
Moreover, politicized ethnicity has directed ethnic-group behavior
toward activity in the political arena on the basis of this awareness,
concern and group consciousness. In other words, the expansion of the
State power in Nigeria has not only stimulated ethnic solidarities but
has also transformed the various ethnic groups fiom their peripheral
enclaves to the center of politics as competitive interest groups.
(19841’7)
If ethnicity is politically motivated (and it appears it is) as Cohen
asserts, then when the church in a multi-ethnic society like Nigeria adopts a
system of church government that is politically ordered, it will also stimulate
divisive ethnicity. As will be demonstrated in Chapter 3, this seem to be the
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case with ECWA in multi-ethnic Nigeria.
Fourth, Cohen also argues that "ethnicity can be found in all countries

today, both the developed and the underdeveloped (sic)" (1974a:97).
Eugeen E. Roosens (1 989:9) echoes the point by saying that "ethnicity [is] a
worldwide phenomenon. . . . Ethnic groups are affuming themselves more
and more. They promote their own, new cultural identity, even as their old
identity is eroded." This new development of ethnic resurgence shows that
the long-standing theory of ethnic assimilation which was propagated in the
United States of America is no longer sustainable. The proponents of this
theory argued that "minority" ethnic groups within the larger ethnic group
could be assimilated through the process of contact, competition,
accommodation, and finally assimilation (Park 1950; Wirth 1956). It appears
the myth of the "melting pot" propagated in the United States of America was
based on this theory of assimilation. Nathan Glazer and Daniel Patrick

Momm (1963 :xxxi-xlii) have demonstrated that such a myth was never a
reality.
These observations by Cohen, Roosens, Glazer and Moyn~hanshould
be a challenge for the church everywhere. Ethnic consciousness is on the

rise.

Can the church show the world that it is possible to be ethnically
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diferent and at the same time live in peace and harmony as it engages in
ministry? I will address this question in Chapter 5.

Fifth and fmally, Cohen says, "ethnicity provides an a m y of symbolic
strategies for solving most or all the basic problems of organizational
articulation" (1974a:97). By "organizational articulation" Cohen means the
distinctive network of relationships that exists within an ethnic group such as
"patrilateral, matrilateral and affinal relationships" (1974a:98). According to
Cohen, in such relationships an ethnic group is able to articulate its exclusive
relationships and distinctives. The observance of customs and ceremonies
peculiar to the group is used by the group to maintain its social organization.

This last phenomenon can be illustrated by what goes on in Nigeria
every Sunday. In most churches (including ECWA churches) in Nigeria, it is
not Uncorntnon to witness Christians attending distinct important gatherings
every Sunday at different times. In the morning Christians attend church
services, and in the evening they join their various non-Christian ethnic
groups under the umbrella of an ethnic association. The associations are

approved by the various States of the Government of Nigeria. These
gatherings of ethnic associations take place in public buildings (i.e. schools

and community halls). The main agenda for the ethnic gatherings is said to be
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"community and cultural development.I' However, strong emphasis is placed
on the importance of ethnic solidarity (Ishaya 1995).
The call for ethnic solidarity by ethnic groups in Nigeria is a way of
reinforcing the social organization of each ethnic group. To maintain a
balance between solidarity with Christ and one's ethnic group, some ECWA
members and leaders try to keep both in tension. They pledge solidarity with
Jesus Christ and his church only as long as that solidarity does not impinge
upon their ethnic identity. Some ECWA members and leaders have no
problem with such Christian activities as Sunday morning worship, prayer,
offering and missionary support. These activities do not impinge upon their
ethnic solidarity. However, the tension between solidarity with Christ and the
church or with one's ethnic group arises when it comes to church polity. At
this level, the distinction between solidarity with the "vertical sacred" (Christ
and his church) and solidarity with the "horizontal sacred" (ethnic group)
explicitly manifests i t ~ e l f .When
~
priority must be made, solidarity with the
latter takes precedence.
Perhaps Roosens' comment is worth noting here. He writes:
Those who do identify with an ethnic group . . . can find psychological
security in this identification, a feeling of belonging, a certainty that
one knows one's origin, that one can live on in the younger generations
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of one's people who will carry on the struggle, and so on. One can
commit oneself to "a cause," fulfil oneself, realize oneself to be Unique,
original, irreplaceable as a member of an ethnic group and irreducible
from the outside to something else. (1989:16)
Harold R. Isaacs makes a similar observation. He notes:
An individual belongs to his basic group in the deepest and most literal
sense that here he is not alone, which is what all but a very few human
beings most fear to be. He [/she] is not only not alone, but here, as
long as he chooses to remain in and of it, he cannot be denied or
rejected. It is an identity he might want to abandon, but it is the
identity that no one can take away fkom him. It is a home in the sense
of Robert Frost's line, the place where, when youke got to go there,
theytre got to take you in. (1 97535)
Isaacs further observed that the fundamental function of ethnicity is
that it guarantees the basic psychological needs of all humankind, namely, a
sense of "belongingness," and "self-esteem" (197534). Moynihan (1 993:63106) adds a sense of security [social, political, and economic] and selfdetermination as other psychological needs met by ethnicity.
The implication of these observations for the church not only in
Nigeria and Afi-ica but for the church universal is that unless people feel at
home within the one family of God, divisive ethnicity in the church is
inevitable. People are looking for a safe place they can call home.
Consequently, Isaacs (197530) observes that people all over the world are
retreating to their ethnic enclaves because that is where they are finding their
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refuge. It is a refuge that has become popular "in the face of the breakdown
or inadequacy of all the larger coherence or systems of power and social
organization" (Isaacs 1975:30). It is in the li&t of the current search for a
safe place by people of different ethnic groups in ECWA that I will propose
to ECWA a model of the church as the one family of God. I hope such a
model will help people from diverse ethnic groups in the church relate to one
another as members of the one family of God and at the same time be aware
of the challenge and mystery of ethnicity.
e Challew and Mystery of E

. .

m

It is important to note that from the above description of the scope and
nature of ethnicity, it seems obvious that Christians are confronted with two
realities. The fmt reality is the reality of the "particular" which is our ethnic
identity (Martens 1988:60). In reference to the African context, Mbiti
observes:
Just as God made the first man [generic], as God's man, so now man
himself makes the individual who becomes the corporate or social man.
Only in terms of the other people does the individual become conscious
of his own being, his own duties, his privileges and responsibilities
towards himself and towards other people. When he suffers, he does
not suffer alone but with the corporate group; when he rejoices, he
rejoices not alone but with his kinsmen, his neighbors and his relatives,
whether dead or living. When he gets married, he is not alone, neither
is his wife. . . . Whatever happens to the individual happens to the
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whole group. The individual can only say: "I am, because we are; and
since we are, therefore I am."(1 969:108)
According to Andrew Walls, this is the condition that the gospel of Jesus
Christ meets in the ethnic person. In other words, it is at the level of the
"particular" or the community where ethnicity is formed that the gospel meets
people.
[Therefore] in Christ God accepts us together with our group relations;
with that cultural conditioning that makes us feel at home in one part of
human society and less at home in another. But if He takes us with our
group relations, then surely it follows that He takes us with our "disrelations" also; those predispositions, prejudices, suspicions and
hostilities, whether justified or not, which mark the group to which we
belong. (Walls 1982:97)
However, Walls (1982:99) observes that God does not stop there. As God
meets people within their ethnic environments and relationships, he transform
them into the image of Christ by the power of the Holy Spirit. Consequently,
God connects them to a universal community outside their cultural groups.

Thus in addition to their ethnic "particulars," they in some respect are
connected to a universal reality which transcends their particularities. This
does not mean that those particularities such as language, names, type of
address, ethnic relationships and the cultural ideals are destroyed. Rather,
they are transformed into the image of God. Walls puts it this way:
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The Christian has all the relationships in which he [/she] was brought
up, and has them sacrificed by Christ who is living in them But he
has also an entirely new set of relationships, with other members of the
family of faith into which he has come, and whom he must accept, with
all their group relations (and "disrelations") on them, just as God has
accepted him with his. [This means that] every Christian has dual
nationality [or ethnicity]. (1982:99)
The second reality which confronts the Christian gives him or her an
identity that transcends ethnic boundaries. The combination of these two
realities-the particular and the transcendent--or dual identities presents the
Christian with both a challenge and perhaps a mystery. It is a challenge
because, as noted earlier, human beings by nature are SM
and therefore
have the tendency to be self-seeking. In other words, in real life, as seen in
the example of Rwanda, even Christians can be tempted to turn their Godgiven ethnicity into what I have described as divisive ethnicity. Morton Hunt
(199 1) also notes that human beings have the tendency to treat members of

"other" groups with barbarity. Philip Hallie (1994:126) observes that even
"the righteous are not exempt from [committing] evil. [Therefore] the
righteous must often pay a price for their righteousness. . .

.I1

This means that

when loyalty to the ethnic reality demands the elimination of human life or
any act that is capable of dehumanizing other human beings, the Christian
must resist it for the sake of the transcendent reality.
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Christians are called not only to live for themselves but for God and
others as well (Bnmner 1947:105-106). This is true particularly for Christian
leaders in the Afiican context. In Afiica, because of the respect and honor
people give to leadership, it is important that leaders live and lead as models.

Thus this dissertation intentionally focuses on the leadership in ECWA. How
can Christians, especially leaders, maintain a balance between these realities?

This is one of the mysteries of the Christian life. However, as I will attempt
to argue in Chapter 5, it is a mystery that can in part be unlocked by the
biblical concept of the one family of God.

An example of what an Italian priest and others did with some Jews
during the holocaust may illustrate what I mean here. According to Morton

Hunt (1991:25-26), in 1943 while the G e m forces were arresting and
shipping the Jews to concentration camps, an Italian priest with many others
hid some of the Jews in convents, garages, and private homes to save their
lives. Hunt reports that except for the priest who escaped death, the rest of
the Italians who were helping the Jews were executed by the Nazis because
they protected the Jews. Hunt writes:
Despite his [the priest] being a known rescuer, he told a few Jews to
pass the word that every moming he would be on the Ponte Vecchio
and every afternoon in the cathedral; Jews in need could find him in
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those places. Risking his life day after day, he parceled out funds to
those who sought him out until the fortune was all gone. (199 1:26)
Here is a leader who took a stand and faithfully lived by two realities. He
remained an Italian, but his "Italianness" did not become an obstacle for
exercising his Christian duty as a child of God. It is important to note that
such a stand may entail taking r i s k d

A similar story is told of a group of Christians in a small town in
southern France called Le Chambon. The people of this small town saved
several Jews during the Nazi regime because they believed that the love of
God constrained them from doing otherwise (Hallie 1994:61). For example,
Hallie (1994: 103) reports that when the leader of the town, Pastor Andre
Trocme, was asked by an officer of the Nazis to release the Jews in hiding,
Trocme responded: "We do not know what a Jew is. We h o w only men."
Here is a demonstration of what it means to live within the two realities
described above. The leader took a stand, and without denouncing their
ethnicity, the people of Le Chambon were at the same time able to transcend
their ethnicity for the sake of their transcending relationship with God.
Their love for God constrained them from participating in any act that was
contrary to their faith. As Hallie reports, for the people of Le Chambon, the
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rainbow is a reminder to God and to humankind" that life is precious to God,
that God offers not only sentimental hope, but a promise that living will have
the last word, not kiiling" 1994:xvii). In other words the rainbow means
realistic hope for every human being irrespective of differences in ethnicity.

For four years the Christians in this town saved the lives of hundreds of
Jews6

I want to reiterate that it seem to be a challenge as well as a mystery
to live with these dual identities. However, these two examples seem to show
that it is possible for Christians to live with the two realities of life without
losing their ethnicity. It is also important to note that in living in a world that
is becoming increasingly divisive, Christians must wrestle with the tension
between these two realities. Perhaps the wisdom of Philip Hallie which
comes from his study of the Le Chambon people is worth noting. He writes:
In attacking evil, we must cherish the preciousness of all human life.
Obligation to minimize the evil in the world must begin at home; we
must not do evil, must not ourselves do harm. To be against evil is to
be against the destruction of human life and against the passions that
motivate that destruction. (1994:85)
Christians need to realize that ethnicity is not a punishment from God
(Lee 1992:12). Rather, it is a gift from God to every ethnic group to be used
for the benefit of others. It seem ethnic difference is not only a means to
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bind people of different ethnic groups together. It also invites people to
recognize their limitations; they are challenged to strive to meet their
deficiencies by leaming from each other through personal interactions (Lee
1992:12). It seems to us the best place for such interactions is the church.
As noted earlier, divisive ethnicity is played out at the boundary of human

interactions. Since the gospel by its very nature calls all believers to interact
with each other, Christians, especially the leaders, must strive to learn from
each other's cultural norms and values. In other words, the church in its life,
mission, and worship must be characterized
by inclusiveness and advocacy for the rights of others, thereby
underlining the reconciling work of Christ, who has broken down
barriers of ethnicity and race, creating a new people in the Spirit in
whom there is "neither Jew nor Greek" (Galatians 3:28). This gospel
message provides a clear and risky challenge, particularly to churches
built on ethnic lines and living in a wider community where [divisive
ethnicity is] embroiled in struggles for power. (Conference on
Ethnicity and Nationalism 1995:229)
Ethnicity in itself affirms the dignity and the rights of the "other" and in
affirming the dignity and the rights of the "other" we are acknowledging,
whether explicit or implicit, that without the other we will not even be aware
of our own ethnicity. In a sense the "other" is our mirror. It seem

appropriate to close this section with the words of Edward Schillebeeckx.
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He writes:
The anthropological constant [is that] human person-identity entails our
co-existence with fellow men @urnankind]. Togetherness, fellowship,
by which we give ourselves to others and in which we are conflied in
our existence and in our person-identity by others, is part of the
building-up of person-identity itseIf....The human face is an image of
oneselffor others ....This entails the assignment to accept the others in
inter-subjectivity as they are, in their differences and in their freedom
(1978:34)
Such is the challenge and mystery of ethnicity. Since the presence of others
helps us defme our ethnicity, we must find ways to live together instead of
allowing divisive ethnicity to tear us down.
In sum, I have defined the terms "ethnicity" and "institutionalization"
and have shown how they are used in this dissertation. I have also presented
the si@icance

of the study and briefly described the nature and function of

ethnicity as well as its challenge and mystery. Now I will describe the
theoretical framework we have chosen in order to examine the process of the
institutionalization of religion and the dilemmas it exacerbates. My aim is to
demonstrate how the process of institutionalization of religion sheds some
light on ECWA as an institution faced with emergent divisive ethnicity.
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eorebcal Framework
The study of the institutionalization of religion is not a new field.
Sociologists have been dealing with the issue for many years. Because it is
beyond this study to review all the literature that has been written about the
subject, I will only briefly interact with some of the literature by focusing on
the Writing of three eminent sociologists, viz., Peter Berger, Thomas
Luckmann, and Thomas O'Dea. At the end of the review I will select O'Dea's
three-process theory of the institutionalization of religion as my theoretical
framework for two reasons. First, althou& it appears he draws from the
insights of Weber, he delineates in precisely broader categories the process of
institutionahation of religion by using Christianity as his example. The
second reason for adopting O'Dea's theory and approach, as I will
demonstrate in Chapter 3, is that, for the most part, it is parallel to the
institutionalization of ECWA.

. .

..

o n w o n of Rehgsan
The institutionalizationof any social, political or religious activity is a
necessary process. Peter Berger and Thomas Luckmann correctly contend
that "all human activity is subject to habitualization" (196650). They argue
that whenever two or more people engage in performing any long-time and
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meaningfbl social, political, or religious activities, the necessity for the
institutionalization of those activities is inevitable.
Berger and Luckmann believe that the institutionalization of social,
political, and religious actions or activities begins with "habitualization"
(tuming actions into permanent f o m of behavior) of those activities
(1 966:51). The next step, according to Berger and Luckmann, is the

institutionalization of those activities. Berger and Luckmann assert that when

an organization is institutionalized, it "controls human conduct by setting up
predefmed patterns of conduct" (196652). The "predefined patterns of
conduct" function to control human behavior or activities to a particular
direction as opposed to other directions." In other words, human behavior

within an institution is always governed by principles that may be contrary to
the personal interests of the individual.
Max Weber (1947:363-386; 196854-65), who appears to be the
founding father in the field of the institutionalization of social, political, and
religious organizations, uses the phrase "the routinization of charisma,"
having adopted the concept of "charisma" (''the gifl of grace") fiom the
vocabulary of early Christianity (1 968:47). Weber defmes the term charisma
by describing a charismatic leader. According to Weber, a charismatic leader
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is one who "has a character specifically foreign to everyday routine
structures" (1 947:363).
According to Weber social relationships of the charismatic leader to his
or her people "are strictly personal." In other words, informal as opposed to
formal relationships characterize a group that is driven by a charismatic
leader. Another characteristic of a truly charismatic leader is that he or she is
never motivated by economic interest (1 947:369). The primary interest of
such a leader is the mission at hand. Weber observes that in time the
informal relationship is often replaced by a formal type.
He writes:

If this [charismatic spirit] is not to remain a purely transitory
phenomenon, but to take on the character of a permanent relationship
forming a stable community of disciples or a band of followers or party
organization or any sort of political or hierocratic organization, it is
necessary for the character of charismatic authority to become radically
changed. Indeed, in its pure form charismatic authority may be said to
exist only in the process of originating. It cannot remain stable, but
becomes either traditionalized or rationalized, or a combination of
both. (1 947:364)
Here Weber, Berger and Luckmann agree that the ktiMi0MhtiOII

of any social, political, and in my case religious activity is a necessary
process that cannot be avoided. Other sociologists have arrived at the same
conclusion (De Haas 1972; Greeley 1970:26-35;Niebuhr 1977:232-246;Paul
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1967:268-279). This realization is very important for this study because, as I
shall demonstrate, ECWA started as a non-institutional movement but has
now become a full-fledged institution.
Weber points out that the transformation of charisma into an institution
is motivated by certain factors. First, it is motivated by "the ideal and the
material interests of the followers [of the charismatic leaders] in the
continuation and the continual reactivation of the community" (1947:362).
Second, it is motivated by "material interests of the members of the
administrative staff, the disciples or other followers of the charismatic leader
in continuing the relationship" (1947:364). Third, it is motivated by the
interest of the followers or disciples in acquiring their own status and then
stabilizing those statuses. This last factor is very interesting because as we
will see in Chapter 3, when ECWA institutionalized, new status levels were
introduced into the system
The next important point that Weber identifies about the
institutionalization of charisma is that it generates the "the appropriation of
powers of control and economic advantages by the followers or disciples, and
of regulation of the recruitment of these groups" (1 947:367). As indicated
above, Berger and Luckmann have identified the same. The issue of control
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is important for this study because the data show that presently power in
ECWA is concentrated in the District Church Councils and General Church
Council. Local Churches and their pastors have little, if any, say in the
decision-making of the church. Furthermore, those holding administrative
positions have more economic advantages than their colleagues in local
churches.
Weber (1947:365-373; 1968:61) also identifies some of the
consequences of institutionalization of any social, political, or religious
organization as follows: (1) it generates economic interest; (2) it creates
leadership positions that guarantee social prestige and economic advantages;
and (3) the charismatic spirit is often altered.
Although Weber, and Berger and Luclunann indicate that the
institutionalization of an organization of any kind is a necessary process, they
do not clearly defrne the process in specific categories. Thomas ODea is the
one who does that. O'Dea's theory and approach, as stated above, is in most
part parallel to the institutionalization of ECWA.
According to ODea (1966:37) "religious organizations evolve out of
the specific religious experiences of particular founders and their disciples.
From such experiences a fonn of religious association emerges, which
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eventuates in permanent institutionalized religious organization." It appears
ODea is using the phrase "religious experiences" in place of Webeis concept
of charism. ODea (1 96654) says that the process of the instiMionakation

of religion falls into three broad stages, the cultic or liturgical stage, the
beliefs or doctrinal stage and the association stage. O'Dea uses Christianity
to demonstrate his theory. I will examine each of these steps.
e Culbc or L-cal

S
m. The gathering of converts to worship

their god on a regular basis at a designated place is considered by O'Dea as
the beginning, in most cases, of the institutionalization of religion.
The early Christian community is a good example. First, the community had
a supernatural experience, the outpouring of the Holy Spirit on the day of
Pentecost ( Acts 2: 1-4). Community members then proclaimed their
experience to the people in Jerusalem on that day. The writer of Acts reports
"three thousand persons were added" to the existing one hundred and twenty
believers (Acts 1:15; 2:14-41). The next step was the gathering of the
believers in the temple and houses where instruction, fellowship, the
breaking of bread and praying took place (Acts 2:42-47; 542). These
activities were aimed at building the self-understanding of this new
community (CuUmann 1953:26) and the re-enactment of the story of Christ.
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At this period the community seemed to consider itself the one family of God.
The same principle of gathering for worship continued when the gospel
moved into the Gentile environment. Worship and proclamation were
important parts of the life of the church, especially in Antioch (Acts 1 1:2527). It was through worship and proclamation about Jesus Christ that
believers were publicly identified by the society as a distinct religious group,
hence named Christians (Acts 1 1:26b).
Detached one after another from the Jewish communities, and rapidly
increased by an active propaganda among the pagan population, the
Christian Churches soon realized that they were united together by a
common feeling of faith, hope, and charity. The more they spread and
increased in strength, the stronger this feeling revealed itself. It was a
new religious brotherhood, a loftier and more ideal nationality looking
for its realization in the near -e.
(Duchesne 1912:7)
It would appear that in the early days of the church worship was a
spontaneous act (O'Dea 1966:40). When the church encountered new
challenges, the need for standardization of worship became inevitable (1
Corinthians 14). Internal stability and order were needed to curtail the

possibility of subjectdjdng the content of the faith at the expense of its
objectivity. According to ODea (1966:40), by the year 150 AD "free
expression of emotion characteristic of earlier meetings, such as prophesying,
speaking with tongues and interpretation of tongues had disappeared."
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Hence the institutionalization of worship was necessav to create order,
stability, and continuity.
At the early stage of the institutionahation of worship, the community

of believers appears to have no problem with self-understanding. However,
with the passage of time, argues ODea, the principles of order, stability, and
continuity tend to tum a vibrant worshipping community into a community
bound by traditions. The focal point of worship often shifts from Christ to
church traditions. When this happens, O’Dea (1966:40) observes, worship
turns from community formation to community formality. It seems evident

from O’Dea’s description of the liturgical stage that he is referring to Weber’s
charismatic stage where the relationship between the leader and his or her
people is informal.
e Behefs or Docmal S t . ODea (1966:41) continues to theorize
that when a religious group standardizes its worship patterns, the next step is
the institutionalization of its basic tenets, beliefs, or doctrine. According to
O’Dea, the first and second stages of institutionalization may take place
simultaneously. This development is seen in the writings of the apostle Paul.
After Paul had established communities of believers, he devoted the rest of
his time to developing concrete beliefs about the Christian faith (Romans,
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Ephesians, Galatians, Colossians). Such has been, says ODea, the case
throughout the history of the church. When the life of the church was
threatened by heretical movements in the second century AD, the church
ktitutionalized its fundamental beliefs. The same pattern is evidenced by
the existence of the statements of faith in various Christian denominations.
The institutionalization of beliefs demonstrates the fact that for any Christian

community to survive in any society it must standardize its beliefs (Paul
1967:272). In other words, the institutionalization of religious beliefs is
necessary for the life of any religion. Most Christian groups do not stop at
this level, however; they move to the next level, which is the

institutionalization of the association of the community.
. .
e A s s m b o n S a . Tlus last stage of institutionalization is the

primary concern of this study. It is the stage that stimulates the appropriation

of power, generates economic advantages for leaders, and creates positions
that guarantee social status and prestige (Weber 1947:367-373). According
to O’Dea, this stage relates basically to the church’s response to socio-cultural

norms and values, and to the political life of its milieu. O’Dea says at this
stage the church throughout its history has demonstrated three types of
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responses to the socio-cultural and political environment in which it fmds
itself.
First, in some cases, the church totally rejects all the social orders and
social relationships within the environment. This action is usually driven,
says O'Dea, by the eschatological principle. The church gets caught up with
the thought of the future to the extent that it withdraws from the society it is
called to transform through the power of the Holy Spirit. The monastic
movement, usually described as the church of the desert, is a good example.
The movement was begun by people who were dissatisfied with the
worldliness of the church and society; hence they retreated to the "desert" to
form the "true church." ODea considers such a response dangerous because
it tends to negate the mission of the church, which is the transformation of
people in society.
Second, another extreme position the church has taken is indiscriminate
accommodation to the norms, the values, and the social -ions

of the

society. This was the response of the church during the Constantinian era.
O'Dea observes:
In the Roman Empire, which was becoming an increasingly
hierarchical society, the clergy became a new class. Although in the
first three centuries the clergy supported themselves by means of
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various occupations, and special clerical dress did not appear until two
centuries later, the clergy from Constantine's time were recognized as a
special legal class, and later emperors gave them privileges, quite
comparable to the status of state dignitaries. . . . The church came to
administer large charitable establishments and became itselfthe one
stable social entity in the faltering empire. (196652)

This second option, as church history shows, is the most dangerous
form of the institutionalization of the church. The church often loses its selfunderstanding at this stage. Instead of being a community of the one f d y

of God in society, the church is primarily defmed as an institution. This was
the case in the times of Emperors Constantine (AD 280-337), Theodosius I
(AD 346-395), and Charlemagne (AD 742-814). The church, which was to
be a symbol of the cross characterized by humility, self sacrifice, and service,
"accommodated the ideology of power" (Pobee 1991:31). Consequently it
lost its prophetic voice in society (1991:32). John W. de Gruchy summarizes
thus:
In the process of the institutionalization of the Church and its
Constanthian establishment, as well as in the development of the Holy
Roman Empire, the charismatic prophet and the prophet-Messiah were
both domesticated. This has been a recurring pattern in Christian
history following periods of renewal or reform, and it remains so today.
Prophetic, charismatic leadership and ministry, by their nature, pose a
problem for the institutional church and its leaders. (1987:75)
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The third response of the church to its socio-cultural and political
milieu is what is presently known in missiology as contextualkition, a critical
integration of the gospel message with its cultural milieu (Luzbetak 1988:69).
The church recognizes the importance of presenting the gospel message in
ways relevant to the culture of the people without compromisingthe essence
of the gospel. Therefore it rejects those values and n o m contrary to biblical
teachings and accepts those that are compatible. As Luzbatek writes:
The local church must always seek to be essentially ancient and yet
ever new, ever changing itself and the world around it; growing with
demands of He; adapting to the changing physical, social, and
ideational environment; at all times being fully of the place, fully of the
time, and fully Christian. (1988:78)
O’Dea observes this was the approach of the earliest Christian community
(Acts 529; Romans 13:l). He contends that it seems the church from the
fourth century onward has tended to fall on the side of the principle of
accommodation. Consequently, ODea asserts, the contemporary church is
viewed, in most societies of the world, much more as an institution than a
community of the transformed whose task is to transform society by its life
and the proclamation of the gospel. O’Dea (1 966:90-97) argues that when a
church or any religious group reaches this last stage of institutionalizationit
has to wrestle with five dilemmas.
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Although not all the fwe dilemmas presented here by ODea are found
in ECWA, it is important to present all five in order to reveal the full scope of

his theory. When any of the dilemmas is found in ECWA, an illustration will
follow. When an illustration is not presented, it means that such a dilemma is
not found in ECWA.
The Dilemma of Mked Mob'vation. At the early stage of the founding

of a religion, its pioneers are primarily motivated by a common call, a
common vision, and a common mission. This sense of unity of purpose and
mission is what made the earliest Christian community a powerfir1 force in the

Roman Empire. However, when the church institutionalized during the time
of Constantine, as described above, an important innovation developed. New
statuses, roles, and offices for specific functions emerged within the church
"which involved a stratified set of rewards in terms of prestige, life
opportunities, and material compensations" (O'Dea 1966:91). The selfunderstanding of the church shifted from people-centered to clergy-centered
(Pobee 1991:46). According to O'Dea, this innovation elicited a wide range

of individual motives among leaders of the church. The clergy, whose
function was to shepherd the flock of Jesus Christ, tumed into a political
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figure with power to exert over church members. The call to ministry tumed
into a call to politics. This mixed motivation for ministry, says ODea, tends
to create a leadership tussle in the church. The danger of this dilemma for
the life of the church is that it destroys the church's original vision and
mission. As De Gruchy (1987:128) puts it: "Instead of being practical
theologians, ordained ministers became clerical technicians; instead of their
focus being on the mission of the church in the world, it was on the church
[institutional] maintenance."

In ECWA the dilemma of mixed motivation reveals itself when an
elected leader disproportionally appoints members of his ethnic group to
leadership positions. A informant gave an example of a high ranking ofTicer
in ECWA who did exactly that after he was elected to office.

. As noted
above, worship is the life blood of the church. It is a time when believers reenact their experiences with God through Jesus Christ and reiterate their
mission to the world. It is also an occasion for instruction, the breaking of
bread, fellowship, and prayers for the building of an authentic Christian
community. In worship various rituals and symbols such as baptism, the
Eucharist, prayer, music, preaching, and candle lighting are used to object$
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the faith of the community. When a church institutionalizes, O’Dea claims,
there is the danger of tuming these rituals and symbols into mere routine and
eventually losing their intended meaning.

This is what happened with the ritual of the Mass in the Middle Ages,
ODea claims. It lost its meaning because the church was more concerned
about maintaining its administrative orders than building a dynamic Christian
community. The point is, the objective meaning of a ritual can be lost when a
church directs its energy to the maintenance of its established administrative

organs. Consequently the rituals and symbols become alien objects with no
spiritual benefit in the life of the participants (De Gruchy 1987:163).
Worship tums into a mere means of retaining members in the church to
maintain the economic aspects of the institution.
. The

dilemma of the elaboration of administrative units is related to the dilemma of
mixed motives and to the third stage of institutionalization of the association
descriied above. Every institutionalized religion, ODea asserts, faces an
inevitability of the elaboration of its administrative units. New functions
always require new offices, especially if the church finds itself in a society
where the principle of social stratification (categorization of people in terms

59

of status and roles) is a virtue. At this stage ministry tends to turn into ofices
and mission into maintenance. Change is oRen resisted because those who
hold the ofices may regard change as a threat to their status and roles.

"Thus,not only can the structure of the organization become overelaborated
and alienated fiom contemporary problems, but it can contribute to the
alienation of ofice holders fiom the rank-and-file members of the group"
(ODea 1966:93).

In a multi-ethnic society like Nigeria, the problem becomes more acute
because different ethnic groups want to be represented at every level of the
administrative structure of the church in order to benefit from the church's
material resources and the prestige and status that go with them Thus
ministry as service to all tums into a job opportunity for each ethnic group.

O'Dea suggests the dilemma of the elaboration of administrative order was
one of the reasons for the Protestant Reformation led by Martin Luther.
The elaboration of administrative order is one of the problems in
ECWA today. In his presidential address to the ECWA General Church
Council meeting (24-28 April, 1995), Victor Musa (1995a:9), the current
President of ECWA, said that ECWA is on the verge of "running small
ethnic clubs totally devoid of gainlid spirituality and growth."
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Rev. Sunday Bwanhot, an ECWA member and ECWA missionary to the
black community in Chicago, the United States of America, descri3es the
situation in a letter to the ECWA General Secretary as follows:
At the rate we are going, very soon the DCCs will be the exclusive
possession of various tribal groups. No one needs lectures on what the
dangers will be. For example, former Eastern aria DCC was made up
of many tribes, and brethren learnt to bear and tolerate each other. The
DCC was divided into three DCCs: Kafanchan, Zonkwa and Kwoi.
Major tribes took over. Kwoi has been further divided [into two], the
other [DCCs] are making ground works for further division.
Eventually there will be a DCC for each of the m j o r triies in Southern
Kaduna State. The [scriptural teaching on] "no difference between Jew
[SI and Greek [SI"will be thrown out Pecause of divisive ethnicity].
Each person will be looking out to his [her] own interests. We cannot
claim ignorance [of] the fact that pastors get appointments easily in
their home DCC and not elsewhere. This will certainly have a long
term effect on the unity and stability of ECWA. (Bwanhot 19952)
The elaboration of administrative units in ECWA is a serious dilemma
because as Bwanhot (19951-2) continues to observe:
[The creation of a DCC generates] high administrative costs because
an additional DCC means the appointment of a new chairman, a new
secretary, some supporting staff, office facilities and all that go with
that. [The creation of a DCC is like putting] round pegs into square
holes. Because of the lucrativeness of the political positions at the
DCC level, spiritual endowment is thrown to the dogs and most people
fight for positions whether [they are] f l e d in administration or not.
We know how destructive this phenomenon is. When we have the
right person in the wrong place we are saving [creating] problems for
ourselves. In fact gifted Pastors, Evangelists and Teachers [in ECWA]
have abandoned their calling in favour of administration today.
(1995:l-2)
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What ECWA is experiencing now in regard to the constant demand for the
creation of new DCCs by various groups is a consequence of its
institutionakation.

.

..

e Dilemma of D e h a o n : Concrete Defimbon versus Subs*

.

pf the Letter for the SDirit. The Christian gospel is about the g&

. .

of life

through Jesus Christ. Therefore it has to be concretized to relate to everyday
life. It also has to be protected against heresy, hence the necessity for
developing statements of faith. However, O'Dea observes, an
institutionalized church tends to turn its statements of faith into rigid
formulae, which then become the idols of the organization without practical
influence in the lives of people. It seem this was the problem of the religious
leaders in the time of Jesus. Jesus is quoted as saying to them: "You
diligently study the Scriptures because you think that by them you will
possess eternal life. These are the Scriptures that testrfy about me, yet you
refuse to come to me to have life" (John 5:39,40LAB). O'Dea contends an
institutionalized church usually becomes inflexible to the working of the Holy
Spirit, thus falling into the trap of idolizing its well-intended beliefs or
doctrine.
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. .

A brief look at the reviewed Constxtutxon and Bye-Laws (Evangelical

Church of West M i c a 1989) shows there is more emphasis on obedience to
the letter of the constitution than to the spirit of the Scriptures. For instance,
it is repeated several times in the Constitution that all ECWA officers are "to
uphold ECWA Constitution and By-Laws'' (1989:24-39). I am not suggesting

. .

that it is wrong for ECWA leaders to uphold ECWA Consbtubon and BveLaws (1989). However, I want to observe that undue emphasis on the letter

of the Constitution may distract the attention of people from the Scripture.
The Dilemma of Power: Conversion versus Coercion. On the dilemma
of conversion versus coercion, O'Dea specifically refers to the period when
the Roman Catholic Church used its authority to convert people. The
indiscriminate accommodation of the social order by the church, as described
above, resulted in unbiblical forms of converting people to Christ. The
history of the crusades is an example (Pobee 1991:3 1). If the church had not
been overhstitutionaked, O'Dea suggests, coercion as a model for
converting non-Christians would not have taken place.

From the above dilemmas it would appear as though O'Dea is against
the institutionalization of religion, specifically the church. To the contrary, he
sees the institutionalization of the church as a necessary means to concretize
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the subjective experiences of religious adherents. For any religious
community to survive for a period of time, ODea believes, it needs to order
its life and preserve the content of its beliefs (1966:5 1; cf. Paul 1967:272).

This dual need can only be accomplished by the institutionalization of the
religion. However, O'Dea acknowledges, a paradox is involved. On the one
hand the institutionalization of a religion is necessary; on the other hand it has
a life-threatening capability. O'Dea does not provide an answer to this
paradox.

.
Theory of the h b.tutionalization
of Re1igion AFplied to ECWA
Although I have presented some illustrations to show why I selected
O'Dea's theory, it is important that I also briefly describe how the process
applies to ECWA. It has been noted above that a parallel exists between
O'Dea's theory of the process of the institutionalization of religion and the
development of ECWA. Harold Fuller, former SIM Acting Deputy Director
(1966- 1968), Deputy Field Director (1968-1972), and Field Director (19731977), sums up the development of ECWA:
Taking over responsibility means taking over the leadership. . . . It's a
change of leadership, of authority, of responsibility. It is the next step
in establishing the kind of indigenous church that is our goal.
From pioneer days we have been working toward a self-governing,
self-propagating, self-supporting church in Nigeria. The transfer was a
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major step in that direction. Preaching the gospel and winning people
to Christ was the fnst. That was followed, on the organizational level,
by forming local churches. Then came regional bodies, and fmlly, the
national organization. (1977 :8-9)
There was a conscious effort by SIM to establish a particular kind of
indigenous church which tumed out to be ECWA. The first step was the
proclamation of the gospel of Christ to win converts. When people were won
to Christ, they were organized into worshipping communities (local

churches). The local churches were then organized into "regional bodies"
known as District Church Councils (DCC). The final stage was the
institutionalization of the district into a national organization, ECWA. It
would seem the plan of SIM did not include the development of a "selftheologizing" church (Hiebert 1994:46). This weakness may also account for
an inadequate understanding of a biblical and contextual self-understanding of

the church by most ECWA members and leaders.
Nathaniel L. Olutirnayin, former President of ECWA (1982-1988),
explains the purpose of the institutionalization of ECWA:
Both the church and mission leaders sensed the need for some kind of a
supervisory control over local churches and the local districts in the
interest of preserving purity of doctrine and discipline. They adapted
and modified a Presbyterian polity. The primary difference in ECWA
as originally conceived and the Presbyterian form of government is that
the only real control that another church or group of churches may
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exercise upon a local church is the privilege of membership in ECWA
by conformity in doctrine and discipline. There was no hierarchical
authority in view, that would legislate, judicate or govern any district or
any church. (197655)
The preservation of doctrinal purity and the exercise of discipline were
the primary purposes for the institutionalization of ECWA. The original
function of the national body was only supervisory, but it has changed to a
legislative role. I will expand on the development of ECWA and its changing
role in Chapter 3.
Method of Collecting Data
In order to discover factors responsible for the present divisive
ethnicity in ECWA, two methods were employed in collecting the data.
These methods were archival research and personal field interviews. The
primary purpose of the archival research was to investigate, historically, why
"the gospel, [which] is the power of God for salvation" to both Jews and
Gentiles (Romans 1:16), seem to be incapable of minimizing divisive
ethnicity in ECWA. Furthermore, the method was employed to examine the
process of the institutionalization of ECWA to ascertain whether it
exacerbates divisive ethnicity. As Norman K. Denzin succinctly writes:
The present has relevance only in its interaction to the past and to the
future. . . . The historical viewpoint demands that time, its social
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organization and its multiple meanings, be brought into one's
observation. No individual or group or organization exists in temporal
vacuum. Any situation which exists in the present can be fully
understood only by tracing its . . . links (to the past) through the use of
history. . . . Histories exist at individual, group, community, and
nation-state levels. (1978:284)
The data collected and collated were unpublished manuscripts, council
minutes, presidential addresses, official letters, pamphlets, a personal diary,
and books related to the subject dating from 1893 through 1989. The data
were collected in Jos, Nigeria, (April to June, 1995) and SIM International
Archives at Charlotte, North Carolina, the United States of America
(December 10-15, 1995). The facts presented in Chapters 2 and 3 relate to
the manner in which SIM missionaries communicated the gospel and lived it;
the process of the institutionalization of ECWA and how it exacerbates
divisive ethnicity are directly drawn from data mentioned above.
Luzbetak (1988:81) wisely observes that one of the best ways to find
an answer to a problem is from the people most affected by the problem.
Owing to this wisdom, I spent two and a half months in Nigeria conducting
personal field interviews with 118 ECWA ministers and members
representing twenty-seven DCCs, thirty-one ethnic groups, twelve of the
thuty States and the Federal Capital Territory, Abuja, in Nigeria
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(see Appendix A). In the interview, I did not distinguish between or
compare groups (e.g. elders, youth, and women) because my intention was to
have a general idea about the problem. In addition to taking notes, I taped
some of the interviews and reviewed them as needed.
The primary purpose of the interview was threefold. The frrst purpose
was to ascertain whether the problem of divisive ethnicity exists as asserted
by Danfulani Kore in 1977. Questions 1 to 3, and 5 to 6 were directed
toward the realization of this first purpose (see interview questions in
Appendix B). As will be shown, the data show that Kore was right.

The

second purpose was to gather from the infonnants their opinions of the
possible contributing factors to the problem of divisive ethnicity, and their
opinions of the best possible solutions to the problem. Hence, questions 8
and 9 were directed toward the discovery of answers to this second point.
The third purpose was to ascertain whether the institutionalization of ECWA
exacerbates divisive ethnicity. Questions 11 to 14 addressed this last
purpose. Questions 7 and 10 were intended to probe possible effects of the
problem upon the life of ECWA. Question 15 was intentionally asked
because the term "tn'balism" sounds pejorative and very MITOW.As it tumed
out, most informants preferred the term "ethnicity" because of its positive
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elements as well as its comprehensiveness. Question 16 was intended to ask
whether each X o m t wanted to remain anonymous. The request of those
who wished to remain anonymous was honored in this dissertation. It must
be noted that in the process of the interviews, there were unwritten follow-up
questions based on the responses of the informants to the above questions.
Although a few of the informants were hesitant to answer the
questions, the overall results c o d m that Kore (1977), as noted above, was
ri&t in asserting that "ethnic loyalty" [divisive ethnicity] is becoming a
problem in ECWA. I will present my fmdings in Chapter 4, but suffice to
say, 96% of the informants a f f i e d that divisive ethnicity is increasingly a
problem in ECWA.
When the results of the interviews were collated, several dependent
variables emerged. Elections of leaders, appointments of staff, and the
proliferation of administrative units or departments emerged as the three
major areas where divisive ethnicity is at play. SpirituaI poverty or

immaturity, the principle of ethnic representation, cultural differences, ECWA
consolidated salary scale, loss of vision, and the concept of a democratic
principle were considered major factors contributing to divisive ethnicity.
Last?the need for biblical teaching on the nature of the church., the need for a
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spiritual revival, the need for leadership by example, decentralization of the
organizational structure of ECWA, inter-district transfer of chairmen, and the
application of the spirit of ECWA's constitution emerged as possible

solutions. These dependent variables are discussed in Chapter 4. The
numbers of the same responses on each of the above themes were added
together. The result was then multiplied by 100 and then divided by the total
number of the informants interviewed, or 118. For instance, 113 informants
said that divisive ethnicity is a serious problem in ECWA. To come up with a
percentage, 113 was multiplied by 100 4 1 8 = 95.7 percent. To make the
percentage a round number, 95.7 percent was rounded to its nearest decimal
point, or 96 percent.
A ProF~BedModel ofthe Church as the One fxuly of God

I will propose and develop a model of the church as the one family of
God and agape (God's love) as its fundamental character in Chapters 5 and 6.
Luzbatek articulates the trans-ethnic nature of a Christian community in
these words:
Local Christian communities as Christian communities are by no means
merely local; by becoming Christian they chose to become worldwide
entities in a very special sense. They chose to cross all cultural
boundaries and traditions like the God they worship and call "Father."
By becoming Christian, they chose to transcend their localness and be
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one Body (1 Cor. 12:12-31) and the branches of a single vine (Jn.
155). (1988:48)
The church on earth is an instituted family of God with a mission. The
mission is the proclamation of the gospel and the discipling of the people of
God for ministry. Such a mission has no room for divisive ethnicity, a
phenomenon that is increasingly becoming ~ o r l d w i d e In
. ~ a world where
divisive ethnicity is on the increase, the church seems to be the only
institution on earth that can demonstrate the possibility of reconciling ethnic
differences. At the core of the gospel is the principle of reconciliation of
people to God and to one another (Schreiter 1992a:5). This is why,
according to the apostle Paul, the church has been given the "message of
reconciliation" (2 Corinthians 5:19). Therefore "the message that the [church]
bears is one of God's reconciling activity for the world in Christ" (Schreiter
1992a:9). Joe Seramane, the Director of the Justice and Reconciliation
Department of the South African Council of Churches, who was once
imprisoned and tortured by the South Afiican apartheid regime, says this: "To
work for reconciliation is to live to show others what their humanity is"
(quoted in Schreiter 1992a:9). If members of the one family of God cannot
reconcile their ethnic differences among themselves, how can they present the
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message of reconciliation to a broken world? Robert J. Schreiter argues that
the church can only be a model of reconciliation to the world if' it is able to
seek reconciliation within itself (1992b:67).
It appears that if' ECWA, which is in a multi-ethnic society like
Nigeria, wants to overcome divisive ethnicity, it needs to shift its concept of
the church as an institution to the church as the one family of God. It is
important to reiterate that the model of the church as the one family of God
may not be the only solution to the problem of divisive ethnicity. However, it
appears the model is a promising solution to multi-ethnic societies like Africa,

and Nigeria in particular, where family or community life is the norm.
Therefore the proposed model of the church as the one family of God is
intended to defrne the self-understanding of the church as a community called
to be Christ's witness in the context of relationships. The church in Africa
needs to take on a family image in order to portray to the society that it is
possible for different ethnic groups to be one family of God without
employing the forces of divisive ethnicity. As indicated above, the strong
witness which the church in Africa can give to its society is a life of love as
opposed to a life of divisive ethicity.
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In fact, there appears to be an awareness in the West of the need to
portray the family nature of the church. For instance, the journal,
News and Notes (1993), published by Fuller Theological Seminary, devoted a
whole section to addressing the issue of diversity and unity in the church.

This emphasis implies that some of my recommendations to ECWA to be
found in Chapter 6 may be generalizable to other multi-ethnic contexts. By
proposing a model of the church as the one family of God, I am also mindful
that it is a model arnong many models. Therefore I am not suggesting that the
one family of God model is the only model under which all other biblical
models ought to be subsumed. However, as Allen M a w h e y (1 993:15)
observes: "The [one] family of God model is one very important perspective

fiom which we must see the church. It is one set of glasses without which we
will not fully understand, embrace and enjoy our ministry in the Church."
The church is variously described in the Scriptures as the body of
Christ, the temple of God, the fellowship of the Spirit (I Corinthians 12;
6:15; 11Corinthians 13:14). Avery Dulles (1974:15) delineates five models of
the church the institutional model, the communal model, the sacramental
model, the kergymatic model, and the diaconal model. Recently he has added
a sixth model which he calls a community of disciples (1978:204-226). Paul
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S. Minear (1960) has delineated over eighty images of the church in the New

Testament?dividing them into minor and major images. The major images
are: the people of God, the new creation, the fellowship in faith, and the body

of Christ (1960:66-220). Howard Snyder (197589-101) focuses primarily on
the church as the fellowship of the Holy Spirit and the people of God. The
multiplicity of images of the church shows that the proposed model presented

in this dissertation is only meant to build on a contextual strength, that is,
community Me. It also implies that the church in every society has to have an
image that is both biblical and indigenous.
Jesus Christ and the apostle Paul will be presented to illustrate the
viability of the church as the one family of God. We all know that both men
were Jews by birth and both had strong Jewish self-identity. However, at the
same time, they were able to transcend their ethnic self-identity, without
losing it, in favor of the one family of God. For instance, when the mother
and brothers of Jesus wanted to claim him at the expense of the gospel, Jesus
responded: "Who is my mother, and who are my brothers?" Pointing to his
disciples, he said, "Here are my mother and my brothers. For whoever does
the will of my Father in heaven is my brother and sister and mother"
(Matthew 12:48-50 LAB). The apostle Paul, who had every reason to cling
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to his ethnicity, had this to say:
If anyone thinks he has reasons to put coflidence in the flesh, I have
more: circumcised on the eighth day, of the people of Israel, of the
hibe of Benjamin, a Hebrew of Hebrews. . . . But whatever was my
profit I now consider loss for the sake of Christ. What is more, I
consider everythmg a loss compared to the surpassing greatness of
knowing Christ Jesus my Lord, for whose sake I have lost all things.
(Philippians 3:4-5, 7 LAB; cf. Romans 9:1-4)
The church as the one family of God not only presupposes its
transcendence over divisive ethnicity, but it also presupposes the
development of intimate relationships between members of the family. To be

an authentic witnessing community, the church in Afiica must demonstrate its
authenticity not only by its words but by its deeds (John 13:34-35).
Furthermore, the church as the one family of God presupposes a servanthood
leadership model in the church. In the one family of God leaders are
servants, not bosses (Mark 10:42-45; Getz 1984: 104; Crabtree 1991:43).
The incarnation of Jesus Christ is the sublime example of how leaders should
behave within a witnessing comunity. Without an adequate understanding
of the trans-ethnic nature of the church, ECWA members and leaders will
continue to be vulnerable to divisive ethnicity.
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summarv
The purpose of this chapter has been to lay the groundwork for the
entire study. I have attempted to do four things. First, I have attempted to
descriie briefly the problem of divisive ethnicity not only in ECWA but

throughout Africa in general. I have demonstrated through illustrations from
ECWA in Nigeria, Rwanda, Zaire, and Sierra Leone, that divisive ethnicity is
a reality, not only in ECWA but in the church in Africa. By drawing from the
insights of sociology and anthropology, I have presented various definitions
of ethnicity as well as its nature and function. I have tried to distinguish
between ethnicity in itselfand divisive ethnicity. It is the understanding of
this study that ethnicity in itself is a natural phenomenon and the Scripture

does not seem to condemn it because it defines the self-identity of a people
within a larger society. Its primary fimction, as Harold Isaacs as well as
Daniel Patrick Mo-n

have observed, is to create a sense of belonging,

self-esteem, security and self-determination. Divisive ethnicity, on the other
hand, is evil because its primary function is to discriminate against people of
other groups. Consequently, the Scripture condemns it.
Second, I have defined the term "institutionalization"and then
reviewed some of the theories about the subject. Sociologists like Max
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Weber, Peter Berger and Thomas Luckmann, and "horns ODea have
observed that the institutionalization of social, political and religious activities
is a necessary process. For example, Weber argues that most organizations
are started by charismatic leaders, but in time the charismatic spirit is usually
turned into what he calls the "routinization of charisma" (1947:363). Weber
and ODea argue that consequences are involved when an organization is
institutionalized. I adopted O'Dea's theory of the process of
institutionalization of religion and its five dilemmas because it seems helpful
in analyzing the development of ECWA as an institution and the dilemma of
divisive ethnicity.
Third, I have descriied the method employed in collecting my data,
namely, archival research and personal interviews. ECWA and SIM Archives
in Nigeria and the United States of America, in that order, were consulted. I
interviewed 118 ECWA ministers and members. Ninety-six percent

of the informants affirmed that divisive ethnicity is a serious problem in
ECWA.

Fourth, as I will attempt to show in Chapters 2 and 3, the proclamation
of the gospel and the institutionalization of ECWA were not concomitant with
the development of a clear self-understanding of the church. Thus most
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Christians in ECWA do not seem to regard themselves as members of one
family (the one family of God). Therefore ethnic identity is misused in the
church. It appears a possible solution to this problem is for ECWA to
develop a self-understanding of the church as the one family of God and then
deliierately infuse this principle within its entire He through education and
practice.
It is stated that the model of the church as the one family of God is one
among many biblical models; hence I am not claiming that it is the only model
that must be applicable to every situation. The one f d y of God model is
adopted because of its potential for addressing the problem of divisive
ethnicity in a multi-ethnic milieu, such as Nigeria and Africa in general, with a

strong sense of family life. It is also stated that although the gospel as
preached and lived by SIM and the institutionalization of ECWA are regarded
as primary factors for divisive ethnicity in ECWA, I am not suggesting that
these are the only factors involved. Other causes, for example, may include
historical, cultural and spiritual elements. The adoption of these two causes

of divisive ethnicity in ECWA, as mentioned above, is motivated by the fact
that they have direct influence on the life of ECWA and the church in Africa

in general. I also observed that it appears there is an emerging awareness in
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the West of the importance of the model of the church as the one family of
God. As a result, it seems the principles that will be delineated from the
discussion of the church as the one family of God in Chapters 5 and 6 may be
generalizable to contexts beyond Nigeria and Africa.
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Notes
1. SIM changed its name to Society for International Ministries because of its merger
with Andes Evangelical Mission and International Christian Fellowshrp in 1982 m order to
expand its mimstry internationally.

2. For undisclosed reasons this incident is not reflected m the 1988 ECWA General
Church Council minutes. The author is aware of the incident because he was present
when it took place.
3. The word "amnesia" is a medical term which means a loss of memory caused by
shock or injury. Its Greek meaning is simply "forgetfidness" (Refer to New Webster's
Dictionarv and Thesaurus of the English L a n w, 1993). Walls uses the term to
describe the struggles the African Christian goes through trying to reconcile his or her past
(tradition) with the Christian faith. He points out that the early Gentile Christians,
specificallythe first and second generations, faced a similar problem Although the
equation of the African Christian with the disease of amnesia seems to be an exaggeration,
it is evident, as I will demonstrate, that the church in f i c a is facing an identity crisis.

4.The terms "vertical sacred" and %horizontal sacred" come from Bruce J. Malina's
book, The New Testament World: Insights from Cultural AnthroD- olosg. Revised Edition,
Louisville, KY: Westminster/John Knox Press, 1993, Malina uses these terms in reference
to the Jewish people. He refers to the Jewish patrons and kings as the %horizontal sacred"
and refers to God as the "vertical sacred." In relation to ECWA as an institutionalized
church., I am using the term to refer to Jesus Christ and the church (ECWA) as the
"vertical sacred" while the term "horizontal sacred" refers to ethnic groups.
5 . This is fist one example of how in the spirit of what Morton Hunt (199 1:18) calls

"Altruism"(which is defined as an act of "behavior carried out to benefit another without
anticipation of rewards from external sources") people were able to transcend their sociocultural and political boundaries and help the "others."
6. The story of the people of Le Chambon is another powerful example of how a
community of believers risked their lives to save people regarded as "foreigners."
7. The ethnic conflicts m Yugoslavia, Northern Ireland, the Middle East, Liberia, and
the United States of America (between blacks and whites) are a fav examples of the
horror of divisive ethnicity.

CHAPTER 2
The Sudan hterior Mission in Nigeria: Its Work
and Divisive Ethnicity in Nigeria

Background of the SOC'
iocultural Context of Nigeria
In this chapter I will describe and analyze the socioculturalcontext of
Nigeria which was the context of the Sudan Interior Mission's (SIM) work. I
will also describe, analyze, and evaluate the beginning and the development

of SIM work and the challenges the SIM pioneers faced and the way they
handled those challenges. From the description, analysis, and evaluation of
SIM work and the challenges the pioneers faced, I will attempt to identifjr
why the gospel as proclaimed and lived by SIM is not capable of minimizing
divisive ethnicity in ECWA. I will also endeavor to identlfy some historical
and cultural factors that make divisive ethnicity a challenging phenomenon for
ECWA and the church in Africa.
Sociocultural Context of Re-Colonial N

W

The gospel message of Jesus Christ is always proclaimed in a
geographical and a sociocultural context. The geographical and sociocultural
context of the work of the Sudan Interior Mission (SIM) descriied here is
80
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multi-ethnic Nigeria. Nigeria was among the counties in Afiica known by
the Western world, from the fourteenth to the nineteenth centuries, as the
Sudan, meaning the land of the blacks. The central part of what was called
the Sudan was bown as Hausaland, which is now Northern Nigeria. The
work of Sudan Interior Mission (SIM) in Nigeria was concentrated in
Northern Nigeria beginning in 1893 and continuing until 1976.
The understanding of the sociocultural context of pre-colonial Nigeria
is crucial to this study because the present divisive ethnicity in the
Evangelical Church of West Africa (ECWA), as noted before, can be traced
in part to some historical factors. Such understanding will also enable us to

analyze and evaluate the work of SIM and its part in the institutionalization of
ECWA and the emergence of the present dilemma of divisive ethnicity. The
description of the pre-colonial context will also help us determine why most
ECWA members and leaders are inclined to succumb to the idols of divisive
ethnicity at the expense of their faith in Jesus Christ. It must be noted that
what follows is just a capsule of the sociocultural life of Nigerians. It is
beyond the boundary of this dissertation to describe the complex sociocultural
life of Nigerian people. My primary focus here is on the cultural principle of
community identity and life which is the glue that holds every ethnic group
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together in Nigeria. This approach is not to undennine the religious
dimension of the f i c a n life in relation to ethnic identity. Rather, since
African Traditional Religions (ATR) are not missionary oriented (Mbiti
1969:4; Waruta 1992:123), it seem divisive ethnicity in Africa is related
primarily to the sociocultural and political relationships among different
ethnic groups.
Nigeria is the most populous country in Africa and the tenth most
populous country in the world (Lovejoy 1992:4) with an estimated population
between 88.5 and 119 million (Metz 1992:xvi). The counby is multi-ethnic
with distinct traditions; hence its history is the history of nations within a
nation-state (Schwarz 1965:lO). It is estimated there are over 350 ethnic

groups, speaking over 400 distinct languages and dialects in Nigeria (Metz
1992:xvi, Eboreime 1996:275). Language and geographical boundaries are
the most explicit features that distinguish ethnic groups in Nigeria. In
addition to the ethnic differences, Nigeria also has religious differences. The
three major religions in the country are the African Traditional Religions
(ATR), Islam, and Christianity. Both Christianity and Islam are influenced by
ATR; hence in practice there are folk Islam and folk Christianity. This

plurality of Nigeria makes it the most complex and segmented nation-state in
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Africa (West Afh'ca 1995a:1025).
Present-day Nigeria was created by the British colonial government
which began in 1885 (Crowder 1962:167). Prior to the advent of colonialism,
Nigeria' was not a nation-state (1962:19; Schwarz 19652). In pre-colonial
Nigeria each ethnic group formed what Turaki (1993a:26) calls a "mini
republic." Even after the amalgamation of Southern and Northern Nigeria by
the British in 1914, the country was still regarded as a multinational nation.
The late Chief Obafemi Awolowo, one time Premier and Finance Minister of
the Western Region of Nigeria, describes the situation:
There are no "Nigerians" in the same sense as there are llEnghsh,"
"Welsh," or "French." The word "Nigeria" is merely a distinctive
appellation to distinguish those who live within the boundaries of
Nigeria from those who do not. There are various national or ethnical
groups in the country. . . . It is a mistake to designate them "tribes."
Each of them is a nation by itself with many tribes and clans. There is
as much difference between them as there is between Germans,
English, Russians and Turks, for instance. The fact that they have a
c o m o n overlord does not destroy this fundamental difference.
(1947:47,48)

His observation is true because Nigeria was not and is not a culturally
homogenous political unit. Awolowo was against a unitary form of
government proposed by the British for Nigeria in his day.
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Ethnic groups in Nigeria lived under clearly defrned geographical
boundaries. All aspects of ethics or morality,religion, politics, and all social
issues were defined within the geographical ethnic boundary (Helser 1934:3350). Anythng beyond the ethnic boundary was considered foreign (Turaki
1995). The self-identity, worldview and social life of the individual Nigerian
was formed within the ethnic group. It is important to note that the most
important features that characterize the worldview of most traditional
societies are: belief in the existence of the universal Supreme Being, the
world of the spirits (both good and bad spirits), ancestor reverence and
worship, reincarnation, and mysterious powers.

A Nigerian from conception to death was profoundly enculturated by
his or her ethnic traditions. Such traditions included a strong belief in the
existence of the Supreme Being (God), the spirit world, ancestor reverence
and worship, common solidarity, respect for parents and the elderly, and
equal distribution of natural and human resources. Hence the life of the
individual Nigerian was molded by this type of communal worldview, as E.
A. Ayandele indicates:

The indigenous Nigerian society was communal, perhaps more so than
the Greekpolis. Every member of the group, village or tribe, from the
highest to the lowest, was no more than a unit in an organic whole
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controlled by an ironbound code of duties, taboos and rights, on the
faithful performance of which by every individual the cohesion, order
and welfare of the group depended. It was only as a unit in the organic
whole that he must think, speak, believe and act. The individual had to
submit to the collective will and authority of the community in this
manner because it was only in this way that he and the cormnUnity
could live. (1967:330)

A common heritage, obligation, and responsibility, not individual rights were
the basis for membership in the ethnic group or family.2 This basis does not
imply individual liberty was totally denied; rather, the rights of the individual
were granted and confined within the ethnic group. Any separation from the
family entailed the experience of alienation and exile. Consequently, one had
to "surrender individualism in order to promote individuality" (Oduyoye
1991:170). As Mercy Amba Oduyoye (199 1:470) writes, "it was a group
within which the 'self' was as important as the 'other,' for one defined the
other." It was a reciprocal relationship between the individual and the
community (Helser 1934:36).
It is against this brief background that one must understand the
principle of ethnic relationships and solidarity in Nigeria in particular and
Africa in general. Ethnic relationships and solidarity were, and still are, very
important values in Nigeria. These values may be equated with the principle
of patriotism in the United States in which those who died for the cause of the
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country are considered great heros or heroines. In pre-colonial Nigeria, and
even in present-day Nigeria, ethnic relationships and solidarity were
powerfid values which provided individuals with a sense of belonging,
security, self-identity, and self determination (Crowder 1962:96-107).
Crowder (1962205,206) observes that this ethnic coherence and its
social and religious values were drastically altered by the introduction of the
British imperial type of government and accompanying social values.
According to Crowder, the alteration of the sociocultural and political life of
Nigerian ethnic groups began with the merger of the Lagos Protectorate and
the Southern Nigeria Protectorate in 1906. This date, Crowder claims,
"marks both the beginning of effective administration of the British imperial
authority and the beginning of the rejection of standards and custom"
(1962:206) of the Nigerian people. The people of Nigeria were now
subjected to Western influences.
The strongest blow against the traditional structures of Nigerians was
the amalgamation of Southern and Northern Protectorates in 1914. Diverse
ethnic groups in the South and the North were brought under the
administration of the British government through the principle of indirect rule
(ruling through local institutions). Ethnic groups that had existed separately
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for years were now brought together under a new socio-political structure.
For instance, a new system of economy was introduced, fiom cowry shells to
European currency. Agricultural economy was replaced by cash economy,
hence the proliferation of industries paving the way to an increased
urbanization. A new system of communication and transportation emerged
(i.e. telegraph, railways, and the building of highways) and paved the way for
the expansion of missionary activities into the interior of the country
(Bhgham 1951:7).
The establishment of a foreign administration in 1906, climaxing in
1914 under the principle of indirect rule, brought the institutionalization of

divisive ethnicity in Nigeria. Although there were occasional ethnic conflicts,
usually over territorial borders, or cattle rustling, the conflicts were not the
norm, as is often thought. Before colonialism each ethnic group had its
system of government, which was communal, and people did not have to
compete over political, economic, and social privileges. Waruta (1992:123)
rightly observes that "colonial literature has tended to exaggerate inter-tribal
conflicts to justlfy its role in uniting and taming wild Africa." In pre-colonial
Africa, ethnic tensions were resolved by means of mutual tolerance rather

than protracted hostilities as witnessed in contemporary Africa (1992:123;
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Leys 1975:199). The fact is that the institution of the nation-state principle
in Mica and in Nigeria in particular instituted divisive ethnicity at the level of
political and economic interests. People were brought together and governed
by a single system of government controlled by a few people at the center. In
Chapter 1 I noted that divisive ethnicity is practiced at the boundaries of
interaction between members of different ethnic groups. It is heightened

when such interaction involves competition over economic and political
resources. For instance, when colonialism was established in Nigeria,
Nigerians were known by their ethnic groups in relationship to the
colonial system. That became more evident and people became more
conscious of their ethnicity. As a consequence, a vertical and
horizontal relationship was developed. The relationship at the
horizontal level developed into competitions within different ethnic
groups in order to frnd a status within the colonial system3 This
competitive attitude became very aggressive among ethnic groups.
Each tried to protect and project itself over and above others. (Turaki
1995)

That is the way colonialism heightened divisive ethnicity in Africa
(Leys 1975:189-199). The structural unification of all ethnic groups in
Nigeria reached its final stage when Nigeria gained its independence on
October 1,1960. On this day Nigeria became a Federal Republic. This date

marks the end of British political domination in Nigeria. However, it also
marks the beginning of a new problem, the management of the various ethnic
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groups by Nigerians themselves.

. .

Sociocdturd Context of P o s t - C o l d N w n a : A Reverse shiff,
The creation of an independent nation of Nigeria did not bring a new
"national" consciousness. In fact, just the opposite occurred. Ethnic
consciousness among Nigerians is on the rise. This is evident by the
continuous demand for boundary adjustments by different ethnic groups. The
Nigerian Federal Government is continuously responding to this demand by
creating more local and state governments based on ethnic boundaries. For
instance, the country began with four regions: Northern Region, Western
Region, Mid-Westem Region and Eastern Region. After the Civil War
which erupted in 1966, twelve states were created. The newly created states
only satisfied the so-called three major ethnic groups, the Hausa, Igbo and

Yoruba. As of 1995 Nigeria had 30 states and the Federal Capital Territory
as well as 589 Local Government Councils.
Conrad Max Benedict Brann beautifidly summarizes the situation:
Despite the 1975 White Paper which categorically rejected the creation
of States on ethnic lines, because of. . concern for the stability and
unity of the country, subsequent pressures prompted the Government to
create a series of states on ethno-linguistic lines. In 1976, the KanUri
[ethnic group] had again a Bomo [new state] afier the number of states
had been increased by six; in 1989, the Ibibio acquired their own
administrative unit in A k w a Ibom when two more states were created;
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and finally in 1991,nine new states gave administrative units to the
Ebira and Igala jointly in Kogi, to the Idoma and Tiv jointly in Benue,
and to the Itsekiri and Urhobo (and Igbo) jointly in Delta. (1993:639)
It appears this is not the end of the process. The present military government
has set up the "State Creation, Local Government and Boundary Adjustment
Committee" as one of the on-going transitions to democracy in 1998 (west

Afirca 1996a:1986). As of January 15,1996, "40 requests had been received
by the States Creation, Local Government and Boundary Adjustment
Committee" (west ffi'ca 1996b390).
The States Creation, Local Government, and Boundary Adjustment
Committee is responsible to devise objective criteria for creation of
new states and local government areas and boundary adjustment,
taking into account affinity, economic viability, geography contiguity,
population, and common desire to live together. (Netscape 1996:2)
Nigeria is going through a reverse ethnic grouping. In other words, ethnic

groups in Nigeria are retreating from a national identity to recapture their lost
ethnic territories and relationships.
Another strong indication that ethnic solidarity and relationship in
Nigeria are vital values that cannot be crushed by the principle of nation-state
is the introduction of the principle of power sharing by the Federal
Government of Nigeria. In his nationwide broadcast to mark the thirty-fia
anniversary of the independence of the country, the head of state of Nigeria,
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General Sani Abacba, surprisingly stated:
Some of our political controversies, which have almost become part of
our national way of life, are transient in nature, but others have to be
faced and tackled. The Council, in its deliberation, understood the
origins of the sympathy for the principle of rotation, which we all
recognize as a way of satiswg the fears of marginalization. At the
end of carell study of the issue, the Provisional Ruling Council (PRC)
decided that, in the higher and long-term national interest, the proposal
of rotational power sharing4should be accepted. This option will apply
to all levels of government. (West &?I 'CB 1995:1556-1557)

Although there is no guarantee that the plan for "power sharing" in Nigeria
will become a reality, the move is an acknowledgement of the difficulty
involved in the management of diverse ethnic groups by the principle of a
nation-state. John Markakis contends that the era of nation-state in Africa is
over. He writes:
The first phase in the modem political history of Afiica is over. The
era of African nationalism with its promise of nation-building, socioeconomic development and democracy is over, its promise W d e d .
As the twentieth century draws to a close, the most potential political
force throughout the continent draws its strength from ethnicity. The
fading of nationalism, the failure of development, the decline of the
state, and the resulting general insecurity enhanced the political
potential of ethnicity, as people sought support in traditional networks
of solidarity and forms of identity. (1 996:299)

This development is also expected to be the challenge of the church in
Nigeria and Africa in the twenty-fmt century. Denominations such as
ECWA that continue to operate under rigid centralized structures may find it
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difficult, in the twenty-fmt century, to manage their members who, represent
different ethnic groups with different cultural orientations.

I have attempted to establish the point that SIM work in Nigeria was
done in a sociocultural setting where ethnic loyalty was, and still is, a
dominant phenomenon. Ethnic loyalty and relationships take precedence over
any foreign form of social, religious, and political organization. This
phenomenon existed in the pre-colonial period, was reinforced during the
colonial era, and is now stronger in the post-colonial period.
Sudan Interior

. . s EfEort to Reach the
1

in Norther N

W

It is against this background that the development of the work of SIM
in relation to the institutionalization of ECWA and the emergent divisive

ethnicity in ECWA must be understood. Before I examine the work of SIM,
it is important to descriie briefly the Islamic context in Northern Nigeria as a
separate category for two reasons. First, the primary goal of SIM was to
reach the Hausa people of Northern Nigeria with the gospel in order to block
the spread of Islam Rowland Bingham, the founder of SIM wTites:
From the inception of our work, and particularly through the longing of
Dr. A. P. Sthett, we had aimed to reach the great Hausa nation, the
strongest race of the Sudan, if not of the whole of Africa. Preparatory
steps were taken; and a number of workers learned the Hausa
language. Then as a step in faith, in 1907 the fwst Hausa station was
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opened at Wushishi by Dr.Stinett and his companions. (1951:11)
On January 4,1909, at their third annual conference at Wushishi,
Kaduna State, six members of the early SIM pioneers' drew up their strategic
plan to reach the Muslims. The Muslims were to be reached by "God's
Word, by full explanation of the birth, life, death and resurrection etc. of
Christ, by medical work, by men set apart, well educated in the doctrines and
spiritually minded and by the native evangelists" (Sudan Interior Mission
1909a:3). Second, since it became impossible to break completely the

Islamic force in Northern Nigeria, as intended by the pioneers, the presence
of Islam became one of the deteminhg factors for the institutionalization of
the church (ECWA). The pioneers' aim was to create a visible Christian
organization that would stand against the threats of Islam in Nigeria. In 1959
the SIM magazine &ca

Now, reported:

With Muslims doubling their African numbers in the last 20 years and
promising to more than double in the next decade, Islam is numerically
the greatest threat to the spread of the gospel in the continent. Of
every 10 pagans converted from idolatry, 7 become Muslims and 3
Christians. (1959:6)
There was a strong belief among SIM pioneers and other mission agencies in
Nigeria that Islam was the greatest enemy of the gospel of Jesus Christ.

Thus it was considered crucial to convert the "pagans" to Christianity and
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then establish a strong church.
Northern Nigeria is broadly divided into two geographical areas, the
Middle Belt and the far north. (see map below)

.

.

orthern Nigena: The Mddle Belt

Source: Turaki, 1993b: 57.
The Middle Belt area is/was comprised of Werent ethnic groups whose
sociocultural and political context reflects what has been descriied above.
When missionaries encountered the people of the Middle Belt in the late
nineteenth and early twentieth centuries, the missionaries regarded them as a
people without ethics or the knowledge of God. Thus the missionaries
described them as "pagans," "heathen," "barbarians," "uncivilized" or
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"minoritiestribes." Such an ethnocentric attitude is clearly demonstrated by
the words of W. A. Malherbe, a member of the British and Foreign Bible
Society based in Makurdi. He writes:
With the lack of the knowledge of the true God, the Pagan combines
the lack of such spiritual and abstract ideas as Truth and Love . . . even
his ideas of Sin, Honesty, Conscience and the like, are, as we know,
matters of accommodation and expediency, and his fatalism proceeds
from his materialism. The Moslem [sic], whose fatalism is the result of
his submissionto the power and will of God as he knows Him, stands
on the other hand on a much higher religious level. The national and
social life of the Pagan too is vastly different from that of his more
sophisticated and superior brother, the Moslem. (1929:12,l3)6

E. A. Ayandele (1980:34) observes that the same attitude of
missionaries toward the people of the Middle Belt was applied to the people
of Southern Nigeria. He suggests three reasons for such labelling. First, it
was the general belief of all Europeans, both colonial masters and
missionaries in Northern Nigeria, that the Hausa "civilization," "could stand
Comparison with European civilization." In other words, non-Hausa cultures
had nothing that resembled Western "civilization." Therefore, it was
assumed, the Hausa people were more likely to respond to Christianity as a
civilized religion than the "pagan" people of the Middle Belt. As it tumed
out, the reverse was the case. Second, it was also generally thought by
missionaries that Islam was only imposed on the Hausa people by the Fulani,
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and hence the Hausa people were nominal Muslims. The missionaries
thought the nominal Hausa Muslims would be receptive to Christianity.
Third and last, according to Ayandele, "common to all the missionary bodies
[in Nigeria] was the desire of the missionaries for healthy highlands, beyond
the reach of "fever'and the pestilential climate of the coastal areas" (1 980:34).

This last reason for Hausa Muslim preference by missionaries
suggested by Ayandele does not seem to have applied to SIM because the
original mission of SIM was to enter the interior of Nigeria not all of which is
at a high altitude. When the first three founding fathers of SIM, Walter
Gowans, Rowland Bingham and Thomas Kent, reached Lagos, Nigeria, on
December 4, 1893, they were discouraged from entering the interior because
of the dangers to their lives (such as ethnic and slave trade wars, as well as
malaria). The discouragement came from the superintendent of the
Methodist Mission at Lagos. He told them, "Young men, you will never see
the Sudan; your children will never see the Sudan; your grandchildren may"
(Bingham 1943:16; 1951:2). This party of three SIM pioneers refused to
succumb to the superintendent's serious waxnings and proceeded into the
interior with their mission. The majority of the people who responded to the
ministry of STM in Northern Nigeria were the different ethnic groups in the
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Middle Belt, not the Muslim Hausa people. Dean Gilliland (1992:6) suggests
the people of the Middle Belt "have made Christianitythe majority religion"

in Nigeria today.
Islam preceded Christianity in Nigeria. The Islamic religion came into
being in the seventh century AD in Arabia and quickly spread outside Arabia
immediately after the death in 632 AD of its founder, Prophet Mohammed.
The new religion reached the ancient empires of Western Sudan such as Mali
and Songhai in the eleventh century. From Western Sudan, Islam reached the
Central Sudan (Hausaland), now Northern Nigeria, between the fourteenth
and fiReenth centuries through Fulani traders, civil servants,judges, scholars

and Islamic missionaries (Turaki 1993a:22). Islam was introduced in
Northern Nigeria as a political, religious, and social institution, hence
providing its adherents with a solid religious, social, and political identity.
The early Christian missionary pioneers were unaware of this holistic
dimension of the Islamic approach to We. The concept of Islamic universal
peoplehood or brotherhood, the umma muslima, gave the Hausa-Fulani

Muslims in Northern Nigeria a sense of universal brotherhood, which
Christianity, as presented by missionaries, did not seem to provide its
adherents. In other words, Islam reinforced the community principle that
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was, and still is, part and parcel of Nigerian life and of Africa in general,
whereas Christianity as presented by Western missionaries tended to
condemn it.
The conversion of the Hausa chiefs, the most respected leaders of the
Hausa ethnic group, was the most effective strategy employed by Islamic
missionaries. By the nineteenth century the entire Hausa ethnic group, with
the exception of the Maguzawa people in Northern Nigeria, was converted to
Islam. The jihad (holy war), organized and executed by Usman clan Fodio, a
Fulani born in 1754 at Manta, Gobir, in Northern Nigeria, was another
effective strategy through which Islam was extended to some ethnic groups
such as the Nupe and Yoruba in Nigeria (Kenney 1979:174).
When the British government conquered Northern Nigeria in 1900, the
Northern Nigerian Protectorate was instituted under the leadership of
Frederick D. Lugard, High Commissioner of the Northem Provinces fiom
1900-1906, and Governor-Generalof Nigeria fiom 1912-1918 (Barnes
1995:423). Muslim emirs (leaders) were given special privileges by the
colonial masters. The institution of the principle of indirect rule by Lugard
was one of those privileges. The indirect rule provided the emirs the
opportunity to institute a stronger Islamic institution in Northern Nigeria.
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M u s h rulers were also guaranteed religious non-interference; consequently
all Christian missionary activities in Northern Nigeria were restricted to non-

Muslim areas, the Middle Belt. Lugard is quoted as saying,

I am myself of [the] opinion that it is unwise and unjust to force
missions upon the Mohammedan population, for it must be
remembered that without the moral support of Government those
missions would not be tolerated [in Muslim areas]. In effect, therefore,
the mission obtains its footing on the support of British bayonets, and if
they are established by order of Government the people have some
cause to disbelieve the emphatic pledges I have given that their religion
shall in no way be interfered with. I have, however, held out every
encouragement to establish missions in pagan centers, which appears to
me to need the influence of civilization and religion at least as much as
the Mohammedan. (quoted in Turaki 1993b:75-76)
The restriction received a s h a q reaction from all missionary agencies in
Northern Nigeria since they interpreted the policy of religious noninterference as an idrhgement on the right of Christian fieedom in the
region. At the end of their conference at Lokoja in July 1910, the
representatives of all Christian missionary agencies in Northern Nigeria
decided:
That in accordance with the principles of Religious Toleration, this
Conference respectfidly maintains that the people of a country possess
an inalienable right to choose their own religious teaching, and that the
Christian missionary is fiee, courteously and peacefdly, to present the
claims of his Faith wherever people are willing to listen, whether in
Mohammedan wuslim] or Heathen districts. That while this
Conference loyally recognizes the responsibility of the Government for
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the maintenance of peace and order in the Protectorate, they are unable
to recognize restrictions placed upon the work of Christian Missions,
which are based on any other principle (than that of religious
. .
toleration). ( Conference of r\llissla9s 1910:7)
The missionaries took the case to the International Missionary Council in
Edinburgh, but the Council was unable to convince Lugard to rescind his
decision. According to Andrew E. Barnes (1995:414), SIM even took the
issue to the Secretary of State in England. It took several years of appeals
and negotiations before missionaries were permitted to enter the Muslim
areas on August 6,193 1 (Conference of Missions 1932:17; cf Helser
1946:17). The permission was given during the administration of Sir Graeme
Thomson, Governor of Nigeria from 1925 to 1931 (Crowder 1962:230).

For SIM, the breakthrough into the Muslim areas came after many
years of prayer. Albert D. Helser, SIM General Director (1957- 1962),
recalls:
Ever since the trials, hardships and sorrows of those pioneer days in
1893, it had been the unwavering ambition of Dr. Singham that the
Sudan Interior Mission should gain entrance into the closed Moslem
Provinces of the North. Year after year went by, and it seemed as if
he, like Moses, would not live to see the fulfillment of his hopes. Yet,
after forty long years of prayer and persistent effort, the breakthrough
came in the wall of opposition, and in 1933 the Sudan Interior Mission
was granted a missionary site. (1946: 17-18)
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Within four to five years the Sudan Interior Mission had nine stations in
Sokoto Province, the center of Islamic administration in Nigeria (Helser
1946:21).

SIM medical work was the main strategy for penetration into the

Muslim areas. For instance, Muslim leaders allowed missionaries to establish
medical centers for lepers. The Leper Home built in Sokoto Province became
a "City of Refuge" for hundreds of repulsive, unloved lepers in the far north
(Helser 1946:21). Many of the lepers received both physical and spiritual
healing from SIM. The care of lepers was a bridge to reaching Muslims in
the far north with the gospel. However, the speedy conversion of the

Muslims to Christianity, as intended by the missionaries, was never realized.
Islam, considered to be the primary enemy of Christianity, remains one of the
strongest religions in Nigeria.
Burden of the n

o

r

. .

God in his grace calls his children to participate with him in reconciling
people to himself and to one another. Most Christian organizations are
founded by people who felt God's calling to a certain ministry. The founders
of the Sudan Interior Mission heard the call of God to go to Africa (known in
their time as the Sudan). In obedience to God they responded and went.
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The Sudan Interior Mission, now the Society for International
Ministries, is not an offshoot of any church or denomination.
The Mission originated from the prayer of a Scottish-Canadian, Margaret
(Craig) Gowans, and the sacrificial work of three young men, Walter
Gowans, Rowland Bingham and Thomas Kent. Mrs. Gowans had a heart for
God's mission in the world. Her daughter Annie was a missionary to China,
and later her son Walter went to Afkica. Mrs. Gowans had great concern for
the salvation of the estimated sixty to ninety million people of the Sudan in
Africa. Unable to go to the Sudan herself, she organized a prayer group that
would specifically pray for missionaries who would volunteer to go. God
answered the group's prayer by calling the three young men mentioned above.
According to Bingham (1943:14), "a common vision, a common love
and one common call" to spread the good news of Jesus Christ in the Sudan
were their motivational principles. They left Liverpool in Britain on
November 4, 1893, for the Sudan with no financial, denominational, or
mission support, either in Canada, the United States, or Britain.
Their relentless effort to raise support failed because it was generally believed
by European and American missionary agencies that the interior of the Sudan
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was unpenetrable due to diseases and the cruelty of slave raiders. Various
attempts were made to reach the intenor of the continent but to no avail.
Singham recalls:

It was early in 1893 that MI-.Walter Gowans, a young ScottishCanadian, after vainly endeavoring to secure the co-operation of the
Mission Board in America, felt the burden of the Sudan so strongly that
he was impelled to cross the Atlantic to see if it were not possible to
enlist the aid of some Society in England to undertake a new effort for
that great, dark land. Even in that country where foreign missionary
enterprise was bom, there was no encouragement from Churches or
Boards. Added to the excuse of the previous attempts, another effort
had just been put forward by an independent Mission, which had ended
in the death of a Mr. E. White, and the retum home of Mr. Thomas
Holt, the surviving member of the party. Moreover, most of the Boards
could point to a treasury empty through existing obligation. ( 195 1:1-2)
Without hope of any support and in spite of the danger which lay ahead, "this
party of three . . . [when Bingham and Kent had joined Gowans in England]
felt that if others did not have their vision, the special 'burden' made them
responsible as individuals before God, to do what they could to take the
Gospel to the Sudan" (Bingham 1943:2). Driven by this conviction, they lee
Liverpool for Nigeria on November 4, 1893, with only $150.00 in their
possession and arrived in Lagos, Nigeria, on December 4, 1893. This was
not only a matter of faith in God but an unparalleled demonstration of love for
the people of the Sudan, a people whom Gowans (August 1894) later
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descriied in his diary as "fathers and brothers, sisters and mothers with hearts
as others, and (with) love as deep." They were not unaware of the dangers
involved in a continent described as the "white man's grave," but still set out
without any denominational support (Curtin 1961). While the colonial
masters saw the Africans as people to be exploited, the early SIM pioneers
saw a people worth dying for; this became their "burden."

From the book of Isaiah 13:1 and 15:1, from the King James version,

Bingham (1951:1) describes their mission as driven by a "burden" similar to
that of the prophet Isaiah. Bingham writes:
The mighty evangelist of the Old Testament had what he called a
"burden" for the nations. He speaks of "The Burden of Babylon," the
"Burden of Moab," as great pressing weights upon his heart and sod,
because these people knew not God and were under the judgment of
sin. If the prophet Isaiah found his message springing forth from a
"burden," is it a wonder, in this Christian era, that missionary
movements and missionary messengers should spring forth from hearts
burdened with the woes of the nations, and burning with the Saviour's
love? THE BURDEN OF THE SUDAN! Thus would we commence
the story of the Sudan Interior Mission. (195 1:1)
Obsessed by the need to evangelize the people of the Sudan, the
pioneers had no other agenda thanto see the millions of people of the Sudan

turnto Christ before the end time. This obsession is m e r illustrated by the
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knowledge the pioneers claimed to have had about the Sudan and their call to
the Western church to act.
The Sudan, literally meaning, "the land of the blacks," extends in a belt
600 miles wide, for 3,000 miles across Africa, more than one-third as
large as the United States, and embraces a population of more than
s i x t y millions of people. Not one missionary lived within its borders,
and the Gospel was unhown throughout its vast area. Could anyone,
appreciating the infinite value of a soul, look out upon this great field
and consider unmoved, the well-nigh hopeless destiny of its dying
millions? While the church was just concluding the first century of
modem missions, was it possible that this vast, unreached field should
continue unoccupied? It is not surprising that young men with the
missionary purpose of going not merely to those in need, but to those
who needed them most, should have laid upon their hearts a "burden
for the Sudan." (195 1:1)
The pioneers considered themselves people sent by God not only to people in
need but to people who needed them most. They were undoubtedly sure of
their call and mission, which was solely the evangelization of the Sudan.
However, they encountered very difficult challenges that led to the death of
G o w m and Kent, leaving Bingham alone.
e w s of the Sudm Intenor

. .

On their arrival in Nigeria the pioneers encountered many challenges
such as disease and death, language and culture. Their responses to these
challenges, particularly to African cultures, have both positive and negative
consequences for the life of ECWA today, especially in relation to the
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problem of divisive ethnicity and the nature of the church.
e of Disease and neath
The challenges of disease and death were immediate and inevitable.
Prior to their arrival in Nigeria, the pioneers were fully aware of the risk they
were undertaking. In a farewell message to his church, the St. James Square
Presbyterian Church in Canada, Gowans predicted:
Our success in this enterprise means nothing less than the opening of
the country for the Gospel; our failure, at the most, nothing more than
the death of two or three deluded fanatics. But if we fail, it will be our
own fault fi-om lack of faith. God is faithful, He faileth not. Still, even
death is not a failure. His purposes are accomplished. He uses death,
as well as lives, to the furtherance of His cause. After all, is it not
worth a venture? Sixty millions are at stake? Is it not worth even
risking our lives for so many? There are sucty millions [people] in the
Soudan (Sudan) capable of glory. (n.d.:9)

On amving on the field, the pioneers encountered what they had
expected, the threat of disease and death. On January 1, 1894, while in
Lagos, Nigeria, Gowans wrote:
"With God," I enter this New Year confident that whatever it may
bring, of joy or sorrow, pain or peace, privation or plenty, hardship or
comfort or even death itself, whatever that death may be, He will be
with me and will be my sufficiency. What a fitting time this is for a
retrospect of all the way He has led me to where He bv His grace has
now brought me in spirit as well as in time or place. (January 1, 1894)
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From Lagos, Gowans and Kent proceeded into the interior while
Bingham remained at the coast to "keep up communication and to receive and

forward supplies" (Bingham 1951 3 ) . On their way to the city of Kano, a
predominantly Muslim city in the far north of Northern Nigeria, Gowans and
Kent encountered slave-raiding wars and disease. They ran short of supplies,
forcing Kent to return to the coast for more supplies. Gowans, who was still

in his twenties, pressed forward but was struck down by malaria and died in
the hands of his Nigerian assistant, whom he named Thomas, a Kru boy, at
the little town of Girku on November 17 or 18, 1894 (Bin-

1943 :22).

Gowans became the fmt SIM casualty in Nigeria for the sake of the gospel.

His grave lies in Girku village. Before his death he wrote in his diary a letter
to his mother which reveals his feeling about their mission.
He restored my soul, Hallelujah, I know what that means. How often
when I have been so cast down, the enemy has come in like a flood
of the Lord has raised up a standard against hrm. It
(but) the
must be somewhere about this time. I have been unable even to keep
track of the days. h3 d u s from Z m. I would have been at Kano
long ago were it not for the repeated delays caused by the war on the
way. Written in view of my approaching end which has often lately
seemed so near but just now seems almost imminent, I want to write
while I have the power to do it. Well Glory to God He has enabled me
to make a hard fight for the Soudan and although it may seem like a
we shall have the victory and that right
total failure and defeat, it is a,
speedily. I have no regret for undertaking this venture and in this
manner my life has not been thrown away. My only regrets are for my
*
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poor dear mother; for her sake I would have chosen to live. (Gowans,
August 1894)
Then he continued:
Mother Dear--and what a mother you have been, it seem I appreciate
you now more than ever I did. Oh how often I have thought while
lying here of your love and how I have longed to see you again in the
flesh. Don't mourn for me darling dearest mother. If the suffering was
great remember it is all over now and think of the glory I am enjoying
and rejoice that "your boy" was permitted to have a hand in the
redemption of the Soudan. Oh! how I did wish to live for your sake.
Thomas, my cook, will tell you of all my plans. (Gowans, August
1894)
He never regretted going to Nigeria but saw his death as a Wilment of the
mission God had intended him to carry out. He was a man of God who
sacrificed not only his life but also the care of his mother for the sake of
taking the gospel to Nigeria and Afiica in general. The next victim was
Kent, who also died of malaria fever at Bida, Nigeria, on December 8, 1894,
on his way back to Lagos to get supplies (Bingham 1 943:22-23).7

After the death of his colleagues, Rowland Bingham returned to
Canada in 1895, discouraged but not hopeless. He wrote:
My faith was being shaken to the very foundation. First, I had gone
out, as I thought, trusting in promises of healing that seemed explicit,
clear and plain in the Bible, and yet I had left buried in the Sudan two
of the most faithful Christians with whom I had ever to do. . . . Many
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questions faced me. It did not occur to me then that my interpretation
of the promises had been mistaken. (quoted from Turaki 1993a57)
It would appear Bingham had a literal understanding of the Scriptures. This
may account for his enrollment in Dr. A. B. Simpson's Missionary Training

College in New York in the Fall of 1895 where his colleagues, Gowans and
Kent, graduated in 1893.

In Canada, "the whole expedition was written down as a failure" by his
own people because he had nothing to offer but the story of two dead young
men (Bingham 1943:23). The only encouragement he received came fiom

Mrs. Gowm, the mother of Walter, the fkst SIM casualty. After relating the
story of the death of her son, she responded: "Well, Mr. Bingham, I would
rather have had Walter go out to the Sudan and die there, all alone, than have

him home today, disobeying his Lord" (1943:23). Mrs. Gowans was able to
see what others could not see. The death of her son was not a tragedy for her
but the fulfillment of what God had intended. Although discouraged,

Bin@am (1943 :23) determined he was not giving up the original vision he
and his colleagues had. He decided to form a reliable mission board in
Canada to be responsible for mission to the Sudan.

epmbon for a Second F
-,
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After his graduation fiom Dr. Simpson's Missionary Training College

in New York, Singham contemplated forming a mission society.
Unable to amve at a defmite decision, he accepted a call to be the pastor of a
Baptist church in Newburgh, New York, in 1896 on the condition that the
ministry of the church would be mission-centered.

As a pastor, he m m e d

Helen Elizabeth Blair fiom Guelph, Ontario. During his two years of ministry
in Newburgh he tried to arouse the interest of several Baptist churches for
missions to the Sudan but to no avail. Strangely, the interest for missions to
the Sudan came from an unexpected place, a Rescue Home for girls in
Toronto, Canada. A Presbyterian lady (whom I call Ruth because my source
does not indicate her name), the superintendent of this Rescue Home offered

him her whole Me savings, one hundred dollars, for missions in the Sudan.
Singham received the @ reluctantly, but it served as a turning point in the
life of Bingham and the M e ministry of SIM. He writes:
Here was a Presbyterian, who did not see with Baptists in the matter of
an ordinance, but who did see many things in the Scripture that many
Baptists have not seen. She was acting on the light she had and was
ready to give up for her Lord everyhng she possessed, yet because
she differed over an interpretation relative to an ordinance, she could
never be received into full fellowship of the mission, if it were a Baptist
Mission. All night long my mind wrestled with this problem, until, as
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morning dawned, I had been brought definitely from my
denominational position to an interdenominational ground of
fellowship. I had faced in that mental conflict the question of what my
church would think,and then of what my denomination might do, but
the conviction that minor differences of denominations afforded no
basis for separation in our work grew so strong that I settled it
definitely that I would operate upon a wider foundation. (1943:109)
This is how SIM became an interdenominational mission agency and
how the story of ECWA is inextricably linked to the Rescue Home and Ruth.
For ECWA to be true to its story, it must operate on a "wider foundation," not
on an ethnic, geographical or denomhatiom1 foundation, because doing the
contrary would mean a betrayal of its historical roots. Ruth's action is an
example of what the church is called to be. The church is the one f d y of
God which cuts across denominational, geographical, racial, social and ethnic
boundaries. Crossing these divisive walls requires a total surrender to the
will of God exemplified by the Presbyterian lady. ECWA must see itself as
God's "Rescue Home" for all ethnic groups in Nigeria and beyond.
After this extraordinary event at the Rescue Home in Canada, Bingham
organized an interdenomitional mission society. In May 1898 the Africa
Industrial Mission was formed (Bingham 1951:5). Later in 1905 the Mission
changed its name to African Evangelistic Mission, afterward (in 1906) to
Sudan United Mission, and again to Sudan Interior Mission in 1907 (Lovering

112

1967:616; Sudan Interior Mission 1914a). It is today known as the Society

for International Mimstries (SIMNow 1993:13). Members of the newly
formed Mission Council were Rev. Elmore Harris, President; James Acton,
Treasurer; Pastor Fisher, J. G. Greey and William Henderson (Turaki
1993a:61). Bingham resigned fiom his pastoral work in New York and with

his wife Helen moved to Toronto, Canada, on January 1, 1899, to become the
Secretary of the Mission Council (1993a:60). He devoted his time to
preparing for the next expedition to the Sudan.
Owing to the experience of the first expedition, the Council saw the
need for the training of missionaries before sending them into the field.
Language training,in this case the Hausa language, was considered the most
important and was required of all enrolled missionary candidates to the
Sudan. In addition to language learning, the Council decided to explore some
workable mission strategies from other missions in other parts of Africa. In
1899 the Council sent A. J. Moline and Herbert Lawrence to East Africa to
learn about the strategies of the Zambezi Industrial Mission (ZIM).From
East Africa, the two went to Tripoli, North Africa, to learn the Hausa
language, which was thought by the pioneers to be a Zinguafianca.' At this
period the Council seem to have been unaware of the ethno-linguistic
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plurality of Nigeria. Moline and Lawrence completed their training,but one
of them could not proceed to the Sudan because of unresolved conflict
between the two. Bingham took Moline and Albert Taylor, who is thought to
be Bingha~n'schurch member, for the second expedition.

Bin&am and his two companions, Moline and Taylor, launched the
second expedition and landed in Lagos on March 13, 1900. This was the
shortest and most discouraging expedition for Bingham. Within three weeks

of their amval Bingham was struck down by malaria. He was rushed back to
Britain and later returned to Canada. Moline and Taylor, frightened by the
negative stones told to them by other missionaries in Lagos about the Sudan,
retumed to Britain. Bingham describes his experience:
It would have been easier for me, perhaps, had I died in Mica, for on
that homeward journey I died another death. Everyhng seemed to
have failed, and when, while I was gradually regaining strength in
Britain, a fatefid cable reached me with word that my two companions
were arriving shortly, I went through the darkest period of my life.
(1 943 :25)
On arriving in Canada, Singham found all the members of the Council
discouraged except one man, William Henderson, whom Bin-

descriies

as one who "saw the stars" in heaven while others "sawonly clouds."
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One would have thought this was the end of the Sudan Interior Mission.
However, after deep reflection on the matter, the Council arrived at this
courageous and faith driven resolution:
Having heard the correspondences read regarding the return of the
missionaries and the reason for it, it is resolved that instructions be
given to Mr. Singham to take steps for the continuance of the work in
the Central Sudan, and that we look to the Lord for the right men as
missionaries to go to the field of labour. Resolved, that all the friends
of the Africa Industrial Mission be asked to unite in prayer on Monday
evenings. . . . (quoted in Turaki 1993a:65)

This one resolution became another turning point in the life and work of SIM
in Central Sudan, particularly in Nigeria. The success of the work was now
to be built on the foundation of prayer, which led to the motto of SIM, "SIM

By Prayer."
The fwst and second expeditions, challenged as they were by disease
and death, appeared to be failures, but as Turaki observes:
The significance of the period was in its great ideas and philosophy of
founding industrial missions. People may die, circumstancesmay be
hostile, and events difficult to comprehend, yet, through it all, ideas and
experience live on. They are usually carried under the wings of faith,
hope, and vision. (1 993a:66)
Upon these foundations of prayer, faith, hope, and vision, a third expedition
was launched in 1901.
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edtioq
The Council recruited four men for the third expedition, E. Anthony,
Alex W. Banfield, Albert Taylor and Charles Robinson. The Council sent
Albert Taylor and Charles Robinson to Tripoli, North Africa, to learn the
Hausa language. Anthony and Banfield were sent to East Afiica to study the
methods of the Zambesi Industrial Mission. After the retum of these four
men to Britain, they sailed again to Africa from Liverpool on the same boat
with Sir Frederick Lugard, the Governor of the Protectorate of Northern
Nigeria, on October 30, 1901. They arrived at Lokoja in the interior of
Nigeria on November 18, 1901.

In March 1902 the fust SIM mission station was established at Patigi
in Nupeland. After the Englishman Major Ross discovered the bark of
cinchona tree between 1901 and 1907 (Bingharn 1943:3l), which yielded
quinine for the treatment of malaria, disease and death were greatly reduced.
From Patigi the gospel spread to parts of Yorubaland, the whole Middle Belt
and the Hausaland over a period of thlrty-six years (Bhgham 1951:8-17;
Turaki 1993a:99-153). Understandably, as we shall see, the spread of the
gospel moved along ethnic boundaries (see Appendixes C & D).
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The victory over disease and death was the fmt step to new challenges
the pioneers were to face, but the two most difficult and inevitable challenges

m determining the success of their mission were the study of Nigerian
languages and the study of cultures. The pioneers were extremely successfd
in language study and in translating the Scriptures into different Nigerian
languages. However, it would appear the pioneers had much more difficulty
understanding Nigerian cultures. Therefore their response to the cultures, as
will be demonstrated, seems to be an obstacle to the development of a church

that could resist the temptation of divisive ethnicity.

e of

Tr-

Lamin Sanneh (1987; 1989; 1990; 1993) identifies the translation of
the Scriptures into various African languages as a major contribution
missionaries made in Afkica. Sanneh argues that in spite of some mistakes
made by missionaries in Aii-ica, such as paternalism, the translation of the
Scriptures into the mother-tongue brought positive changes in Afiica.
"Armed with a Written vernacular Scripture, converts to Christianity
invariably called into question the legitimacy of all schemes of foreign
domination, cultural, political and religious" (1987:33 1). Sanneh also
observes that one of the distinctives of Christianity is its translatibility into
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every cultural context. He writes:
Christianity is almost unique among world religions for being
peripheral in the place of its ongin. Ever since Pentecost and the
Antiochean breakthrough, Christianity has turned its back on Jerusalem
and Bethlehem as secondary signposts, with the consequence of the
religion becoming preponderant in regions once considered outside of
God's promises. The Christian religious psyche was purged of the
"Promised Land" fixation, so that believers have almost to err to revert
to any one center to the exclusion of others. (1989:l)
In short, the translatibility of the gospel of Jesus Christ gives it a transnational

and transcultural status. It also places its herald, the missionary, in a
transitional position, because when the gospel is properly translated, the
missionary must never stay longer than required. Other scholars have
buttressed the importance of the translation of the gospel in every context
(Walls 1990; Whiteman 1990).

The Sudan Interior Mission was one of the mission agencies in Nigeria
which considered the translation of the Scriptures into local languages
indispensable to the success of its mission. Albert D. Helser, SIM General
Director (1957- 1962) writes:
The missionary aims at influencing, not the shallows of a people's life,
but the deepest depths, to touch the springs of conduct, to reach down
to the innermost recesses of their being. There is no path to the heart
save through the mother-tongue. The mother-tongue! ... And again we
insist that the mother-tongue is the key which unlocks the door of the
people's heart. It is the road which leads to an understanding of their
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mind. It is the bridge across the gulf that yawns between their soul and
our own. Unless and until you can speak to them, man to man, heart to
heart, soul to soul, you can never attain to that intimate sympathy
which is based upon knowledge. (1934:30,3 1)
Helser's understanding of the importance of the mother-tongue language for
communicatingthe gospel seems to go beyond mere translation to the
establishment of an interpersonal relationship between the missionary and the
recipient of the gospel. As I will show, most SIM pioneers and subsequent
missionaries were good in translating the Scriptures into local languages but
had difficulties establishing genuine interpersonal relationships with Nigerians
or Africans in general. It is possible for one to learn a people's language
without developing an open, honest relationship with the people.
Coupled with the illiteracy of the recipients of the gospel in Nigeria,
the language project became one of the greatest challenges the pioneers
faced in Nigeria and Africa in general. The early SIM pioneers had thought
the Hausa language was a Zinguafianca in West Afiica. As stated above,
Albert Taylor and Charles Robinson learned the Hausa language in Tripoli,

North Africa, in preparation for the mission to Nigeria. On amval in the
field, however, the pioneers discovered what Singham later described as the
"perfect babel of languages." Over 400 languages and dialects were spoken
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in that part of the world. In retrospect Bingham narrates the magnitude of
challenge.
One of the greatest difficulties in giving the Gospel to the Sudan lies in
the perfect babel of languages existing amongst its many tribes. Only
those who have had to struggle with a barbaric tongue unreduced to
writing, and without a teacher of any kind, can appreciate the problem
that faced our missionaries. Those languages are not simple in
construction as in the Congo. They are very complex, many of them
having the added difficulty of intonation. Recently our missionaries in
one tribe discovered five different tones in which a word may be
uttered, each tone decidedly altering the import of the word. Most of
the other languages have at least three tonal accents, each one changing
the meaning of the same word. (1951:9)
A. W. Banfied, one of the pioneers and a mechanic by training, was the fmt
SIM missionary to respond vigorously to the challenge of language leaming.
Mastering the Nupe language, he then produced the fmt dictionary and the

four Gospels in Nupe (Bingham 1943:32).
Every SIM missionary was required to spend at least two hours or
more every day leaming the local language (Sudan Interior Mission 1909b:2).
At its annual meeting on January 23, 1911, at Wwhishi, Nigeria, the SIM
field Council resolved:

All the missionaries are supposed to [learn the language] daily and

report to the secretary the hours spent herewith and also the hours
spent on the language study privately except in cases (1st) where
itinerating duties demand his whole attention temporarily; (2nd) where
building duties are imperative; (3rd) in case of protracted duties in
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translation work; (4th)when duties toward his or her brethren on other
stations demand his or her full time. (Sudan Interior Mission 1911:2)
Language leaming was top priority in the work of the pioneers. Because of
the magnitude of learning the languages and reducing them into written script,
SIM joined hands with the Church Missionary Society (CMS) and the British

and Foreign Bible Society (BFBS) in Nigeria in translating the Scriptures into
local languages. In July 1910 a “Standing Literature Committee for the
production of Annuals etc. in vernacular” was appointed. The members of

this committee were:
Rev. A. W. Banfield = (SIM/BFBS))
Dr. A. Stinett = (SIM)
Rev. J. L. Macintyre = (CMS))
Dr. W. R. Miller = ( CMS)
The three mission bodies established the Niger Press for the publication of the
Scriptures and other Christian literature in local languages. Banfield was
appointed to be in charge of the press. Later SIM bought out the interest of
the two other missions and owned the press. In 1932 the first complete
Hausa Bible, Old and New Testaments, was published through the effort of
several Protestant mission agencies in Northern Nigeriag (Conference of
1935:4; Gaiya 1993). This was a landmark in the hstory of
Protestant missions in Northern Nigeria. The Hausa Bible was regarded by
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Helser (195 1) as f f i c a s B i k
-

1

*

With a standard Roman script SIM was able to undertake the
translation of the Scriptures into other languages with a population between
40,000 to 50,000 (Lhlference of ?&swms 19 10: 12; Sudan Interior Mission
e

.

1912b:3). For instance, parts of the New Testaments were translated into
Tangale (the whole New Testament), Iregwe (the Gospel of Mark), Gbagyi
(the Gospel of John), Margi (the Gospel of Matthew), Waja (the Gospel of
Matthew), Jaba (the Gospel of Mark), and Bura (the Gospel of Mark)
(Helser 1951:49-62). For any ethnic group that could speak the Hausa
language, the Hausa Bible became the main text. Today the Hausa Bible is
the standard text in most ethnic churches in Northern Nigeria.”
Alongside the challenge of language learning and Scripture translation,
SIM pioneers and other missions faced the challenge of culture. The
pioneers not only carried the gospel to Afi-ica; they brought with them their
culture as well. Hence the gospel came to Afiica clothed in Western culture;
consequently the early missionaries, perhaps unconsciously, did not
distinguish between gospel and culture. Therefore, the propaption of the
gospel went alongside the propagation of Western culture to people of
another culture.

. ..

ewe of Culture a d Diwsive

..
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I have tried to demonstrate how the early SIM pioneers faced and were
victorious over the challenges of disease, death, language and Scripture
translation. However, learning a people's language is not synonymous with
leaming their culture because language is only a part of a complex cultural
system in Afiica. The encountering of Nigerian cultures was the greatest
challenge the SIM pioneers faced. To understand the responses of the
pioneers to the cultures of the people of Nigeria, I need to describe briefly the
general understanding of the concept of "culture" in the West in the
nineteenth and early twentieth centuries.
The renaissance of the Protestant missionary movement in the
nineteenth century coincided not only with the rise of colonialism but with the
rise of anthropologicalresearch. Before the rise of American anthropology
championed by Franz Boas (1 858-1942), the general belief among British
anthropologists was in the evolution of a universal culture. Sir Edward
Burnett Tylor (1832-1917), known as father of modem anthropology, was the
first to scientificallyformulate such a theory of culture. Tylor wrote:
Culture or civilization, taken in its wide ethnographic sense, is that
complex whole which includes knowledge, belief, art, morals, law,
custom, and any other capabilities and habits acquired by man as a
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member of society. (McGee and Warms 1996:26)
Notice the word "culture" is in the singular, implying the existence of a
monoculture (a single culture) which applies to every society. Coupled with

this understanding of culture was its equation with Western "civilization."
According to Tylor's evolutionary model, any society that did not exhibit a
form of Western "civilization" was either in a process of extinction or
progression. This idea was widely affirmed in the worldview of Western
people at this time. Although Franz Boas, the father of American
anthropology, tried to counter this evolutionaryperspective by demonstrating
that innumerable cultures exist, it took many years for this evidence to
disprove the nineteenth century evolutionaryparadigm.
This grand theory of monoculturalismbecame the "cultural gospel" of

the West. However, this "gospel" was challenged when Western explorers,
traders, government officials, missionaries, and anthropologists encountered
cultural pluralism in Africa and elsewhere (Hiebert 199454). To justify its
dominant monocultural ideology, the West employed political and intellectual
measures and undermined cultural pluralism in Africa in favor of
monoculturalism (1994:77,78). At the political level, colonialism was used as
the best means to create a universal culture, while at the intellectual level the
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theory of cultural evolution ( progression toward a universal culture) was
used to brainwash the minds of people of other cultures. African cultures
were labelled "primitive," "animistic," and Ymcivilized" (1994:78). The
major implication of this ideology for missions was the
"noncontextualization" of the gospel. Except for isolated cases, most
missionaries did not see the need to contextualize the gospel in cultures that
were thought to be in the process either of extinction or progression. Hiebert
puts it well in these words:

It is not surprising that in this context the idea of "progress" found
ready acceptance as an explanation of differences. Clearly the West
was ''civilized" and the rest of the world was "primitive." It was the
"white man's burden," therefore, to educate the world. Missionaries,
too were affected by the spirit of their time. They equated Christianity
with Western culture, and the West's obvious superiority over other
cultures proved the superiority of Christianity over pagan religion.
(199454)
Albert D. Helser (1934:33), a missionary among the Bura people at
Garkida in Nigeria, who later became SIM General Director (1957-1 962),
shows how he was influenced by the evolutionary understanding of other
cultures. In describing the cultural stage of the Bura people, he writes:
"Garkida has not arrived. She is a vision and a hope coming to life.
She is only taking her first steps. The significance ofthe venture (education
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of the Bura) is the fact that these steps are in the direction of growth and of
richer living."11
It is against this brief background of Western understanding of culture
in the nineteenth century that I will analyze and evaluate the responses of

SIM missionaries to the challenge of Nigerian cultures. It is important to
reiterate that my intention in this section is not to condemn the early pioneer
missionaries based on our late twentieth century understanding of cultures.
As I have demonstrated above, many of them sacrificed much more than do

modem-day missionaries. Perhaps Vincent J. Donovan's reflections on his
missionary task may represent what SIM pioneers would have said. In
retrospect Donovan writes:
Looking back on it now, I think I can say that I and missionaries like
me, of different denominations, were rather well prepared theologically
and scripturally, but we were not prepared culturally for the task given
us. We had no idea of the richness and importance of the cultures to
which we were being sent. Most of us, Catholic and Protestant, had
come in a real way as a response to the call of Doctor Livingstone to
help make the Africans "gentlemen, civilized and Christian,"
presumably in that order. The Gospel in our hands had become an
acculturated Gospel, grown with layers and layers of white, Westem,
European and American interpretation and tradition. It required a great
deal of time and effort and courage to peel away these accretions, to
come again to the naked kernel of the Gospel message. But most
missionaries did not have time even to try to make such effort.
(1978: 101,102-103)
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Missionary pioneers, being human, did their best and even sacrificed
their lives for the sake of the gospel but at the same time made some
mistakes. We need to learn both from their success and failures in order to
correct the results of those mistakes and then move forward. Elochukwu E.

Uzukwu (1996:20) correctly states that we do not remember mistakes made

in the past in order to exhilarate hates but to transform the present and the
future. "[Therefore we should] not simply be interested in apportioning blame
but [should] be looking for instruments for interpreting our own weakness and
getting beyond such weakness" (1996:20).
The response of most early SIM and other mission pioneers to the
challenge of Nigerian cultures was an outright condemnatione-(
-1910:9;

of

Muldrow 1971). The general view among missionaries was

that Nigerians and Afiicans in general had neither ethical nor religious
principles to guide them The land was regarded as the habitation of the devil

(Bin-

1943:11, 12). For example, writing about an ethnic group in

Northern Nigeria, Bin-

says:

There we found a people lower than any we had seen ever. From the
time they came into the world naked, until they went out of the world
naked, they never possessed a piece of cloth as large as one's hand.
The other pagan tribes we had passed through had at least a sense of
decency, to the extent of following the fashion of Mother Eve and
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putting on a leafy apron each day. (194356)
Such views of Nigerians and their culture provided the pioneers with a
double task, to "civilize," and then to "Christianize" them, Hence, three
major themes dominated the thinking of' SIM pioneers and other missionaries
in Africa.
(1) That Afiicans lived in moral depravity and prevailing darkness and
ignorance; (2) That Islam is responsible for causing untold suffering in
the Sudan, slave-raiding, slavery, degradation and immoral influence,
and that it is mandatory to stop its advance and influence; (3) That the
white man in general brings both light and hiemtion to the land of
darkness, and doing so is his [her] moral and spiritual responsibility to
Afiica and ultimately to the Universal Church. (Turaki 1994: Ch. 4:3)
The first and second views defined the type of relationship missionaries
would later have with the Africans. Ian Hay, SIM General Director (19751993), rightly confessed:
For more than 80 years in whatever fields we work, SIM has been able
to work following our own culture and our own thought-pattern and
we have forced the church leaders and churches to fit into our scheme
of things. There are still within our hearts attitudes of colonialism and
pride. By God's grace we must find a way to eliminate those things
fiom us and to walk humbly before the Lord. (1 98 1:1)
Perhaps most ECWA members and leaders have problems overcoming
divisive ethnicity because they were not prepared to face the challenge.
Furthermore, it is doubtful whether ECWA is an indigenous church as has
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often been claimed (Fuller 197723-9;1980:199).
Danell Whiteman (1 983:427) rightly observes that "a self-governing
church is not synonymous with an indigenous church. Self-governance is a
necessary but not a sufficient condition for an indigenous church." William

A. Smalley's definition of an indigenous church is worth quoting here. He
writes:
An indigenous church is a group of believers who live their life,

including their socialized Christian activity, in the patterns of the local
society, and for whom any transformation of that society comes out of
their felt needs under the guidance of the Holy Spirit and the
Scriptures. (195855)
Because the gospel ECWA received was clothed in Western culture,
confessed by Hay above, such a gospel cannot minimize divisive ethnicity in
the hearts of national Christians and even the hearts of missionaries. This
lack of indigenization in the church in Afiica, and in Nigeria in particular, can
be illustrated by one of the challenging, sensitive and controversial cultural
issues, polygamy, with which the pioneers wrestled for over thuty years or
more.
coming fkom an environment where monogamy and serial monogamy
(divorce and remarriage) are acceptable cultural values, the missionary
pioneers had difficultyunderstanding the practice of permanent polygamy in
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f i c a n societies. At first the pioneers tolerated the baptism of polygamists
who were married before converting to Christianity. In 1915 three
polygamists were baptized at Egbe (Sudan Interior Mission 1942a:17).

This act led to the resignation of Mr. Gunderson from the ministry.
Gunderson strongly believed it was unbiblical to baptize converted
polygamists. The field Council then recommended to the Home Council the
proscription of the baptism of polygamists, and the field Council consented.
The Council writes:
Whereas we believe that in the light of Scripture, it is permissible to
baptize polygamists, seeing that the results are more injurious than
helpful to the cause of Christ, we baptize no more polygamists and that
it be recommended that this decision be incorporated in the practice
and principles of the Mission. (Sudan Interior Mission 1917:2)
Later the Council made it a policy:
The question of baptizing polygamists who were married before
conversion, having been raised at our Miango Conference, March 9th
to 1 lth, was considered by our Mission Council at our Meeting which
followed, March 12th to 14th, 1942. The Council sees no scriptural
ground for departing from a policy followed for twenty-seven years, or
since three polygamist candidates were baptized at Egbe in 1915, when
Mr. Gunderson resigned thinking it had become the policy of the
Mission to baptize polygamists. . . . Furthermore, it is our solemn duty
to show African Christians that polygamy is sin in God's sight, that a
polygamist is gculty of theft and adultery. (Sudan Interior Mission
1942a:17, 18)
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The response to this cultural phenomenon had ecclesiological and
soteriological implications. First, the response led to the development of
ecclesiastical exclusivism Polygamists who refused to divorce their wives
except for one were excluded from the church. It was a policy that "a
polygamist should be put out of the church and remain out until he gets rid of
his superfluous wives, polygamy being a state rather than an act of sin"
(Sudan Interior Mission 1942b:6). The church, which was supposed to be a
place where sinners are welcome so they can be led to the saving lmowledge

of Christ (Matthew 9:12-13), tumed out to be a place only for the "righteous."
Second, the response created a different understanding of the meaning of
baptism, conversion, and salvation for the Nigerians. Baptism, which is
supposed to be a public declaration of the grace of God in Jesus Christ in the
individual's life, became a weapon used to deny to the individual God's gift of
grace. Furthermore, baptism which is also supposed to be a public
declaration of a new beginning and a pilgrimage in which the new convert
gradually discovers the abundant grace of God in his or her life (Pinnock and
Brow 1994:12l), tended to be a diploma for good works. In other words,
baptism tended to be equated with the gospel.
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Even non-polygamists who became Christians were required to spend
one to two years learning the fundamental beliefs of the church before being
considered for baptism. They were also required to demonstrate all the fiuit
of the Holy Spirit and a total change in social relationships before being
considered for baptism (Sudan Interior Mission n.d:6). It was like telling an
infant to walk and eat solid food. The same policy is still practiced by
ECWA today (Evangelical Church of West Africa 1989:7). A new convert is
required to spend six months leaming the fundamental beliefs of the church
and is then tested. Those who pass the test are baptized, and those who "fail"
are refused baptism.
Conversion being surely the work of the Holy Spirit and the Word of
God, tended to be viewed as the work of the missionary. Salvation, which
the Scripture says comes through the confession of the Lordship of Jesus
Christ and faith in his resurrection by the individual (Romans 10:9-lo),
tended to be seen as works of self-ri&teousness. For instance, obedience to
mission station rules was one of the requirements for baptism for missionary
servants (Sudan Interior Mission 1909a:4). Becoming a Christian meant
being "good" frrst, instead of vice versa (Matthew 9: 12-13). Such an
understanding of the Christian faith was capable of turning the church into a
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legalistic institution where rules and regulations rather than the acceptance of
God's grace defined a Christian. Perhaps Judge H a m Dandaura, a
Christian and a one time magistrate in Northern Nigeria, was right when he
noted:
One thing I don't like about the missionaries-they are more rigid than
necessary with the souls they have won. The danger about this is that
many won souls tend to hide what they do wrong and pretend they are
following Christ. This is mocking Christ. I suggest that the
missionaries relax on certain of their disciplines and then hypocritical
religion will reduce. (quoted in Africa Now 1963:2)12
Such a type of Christianity could not and cannot destroy the divisive ethnicity
as described in Chapter 1. Hence, lack of the indigenization of the Gospel in
Nigeria appears to be one of the factors in the persistence of divisive ethnicity
in ECWA.
Another example of cultural challenge the pioneers faced was the
community principle which Nigerians and Africans in general revere. As
descriied above, Nigerians are communal in their orientation (Nyasani 1989;
Gyekye 1989). From the beginning, SIM pioneers lived among the people,
learned and spoke the languages of the people, as well as identified with their
suffering. The pioneers also worked alongside the Nigerian evangelists. The
story of Thomas Titcombe, a Canadian who worked among the Yagba, is a
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good example of the incamational principle the pioneers first employed in
their ministry.
Titcombe lived among the Yagba people. At first he was treated as a
stranger, hence his name given by the people, Oyinbo, which means the "man

of the peeled skin." The Yagba people thought all people were created black,
but some people like Titcombe had their black skin layer peeled off (De la
Haye 197 1:24). After the Yagba people had observed the life of Titcombe,
they renamed him Oyinbo Egbe, which means the "whiteman of Egbe." This
new name meant that he was now accepted by the community. Although
Titcombe and his family remained white people physical appearance, by
living among the people they became adopted members of the community.
They were no longer regarded as strangers because they identified themselves
with the people both physically and psychologically by living among the
people and by identrfylng with them. They leamed the host's culture and
regarded themelves as equals with the people. This was the model for
mission during the earliest period of SIM work in Nigeria.
However, with the passage of time a shift of attitude and approach took
place. During its reign in Nigeria, the British colonial administration
promulgated a 440 yards rule.13 This rule required all white people resident in
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Nigeria to live 440 yards away from Nigerians as an explicit statement of
European ethnocentrism. Mission agencies, including SIM, opposed the d e
at first but later succumbed (Sudan Interior Mission 1913:4; 1917:3; De la
Haye 1971:72). When the missionaries separated themselves from their
national Christian brothers and sisters, they were, perhaps unconsciously,
practicing divisive ethnicity. One of the things divisive ethnicity does is to
separate people either on the basis of cultural, racial, economic, or social
differences. SIM and other mission agencies in Nigeria did not escape this
trap and eventually created what I call exclusive or bounded mission stations,
separating themselves from the people to whom they came to witness. Such a
separation between Western missionaries and the nationals gave the gospel a
foreign image because in &cay any religion that does not reinforce
community life would be viewed as foreign. Therefore the attitude of the
missionaries was a blow not only to the Afi;ican community principle but also
to the spirit of the gospel for it is stated in the Scripture that "he [Christ] is

our peace, who hath made both one, and hath broken down the middle wall of
partition between us" (Ephesians 2: 14 KJV). Consequently it is written: "If
we walk in the light, as he is in the light, we have fellowship with one
another" (1 John 1:7 LAB).
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Raymond J. Davis, SIM General Director (1962-1975), states the
original function of the SIM station and its changing roles:

In the past, the mission station was the most vital, most basic unit in
the structure of the work. It was located in a strategic area, and was
intended as a center of witness. But what actually happened all too
often, for understandable reasons, was that the station developed as the
exclusive domain of the missionary. It became a kind of spiritual
receiving depot, with the Africans coming to the station because of the
benefits it offered such as employment, or education, or healing. As
the number of missionaries on the station grew, it became virtually a
foreign enclave, with standards of living and social life largely foreign
to the Afi.can comunity. (197 1a:2)
The SIM station had religious, economic, health, and cultural purposes.
Religiously, it was intended to be a strategy for evangelization. It also
functioned as a place of worship and the celebration of marriages (Sudan
Interior Mission 19 11:4). Economically, the station provided jobs for
Afi.icans and also served as a health center for the care of the sick. However,
the stations eventually took on a dominant cultural role. They became
missionaries' cultural enclaves, separating them from the Nigerians. This
cultural role of the mission stations had social, missiological, and
ecclessiological implications.
Socially, this arrangement created divisive ethnicity between
missionaries and national Christians, making Christianity look like a foreign,
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institutional, and ethnic religion. Since the mission station became primarily a
missionary enclave, national Christians could ody associate with missionaries
on a formal level. They could not relate to them as equals even on spiritual
ground. It was a policy of SIM to treat nationals differently inside and
outside of the station. Here is an example:

Do not allow natives into your kitchen. Do not compel natives to take
off their hats, caps or sandals when they salute you, or come into your
compound, but insist on it in a gentle way. Do not offer a chair to a
native to sit on even ifa chief: a mat will be quite good enough. (Sudan
Interior Mission 1914a:7, 8)
It appears the missionaries were taught this "class behavior" by their British
counterparts. Here we see the power of Western culture over against the
power of the gospel.
As stated before, one of the primary functions of the gospel is to break

down walls, whether racial or ethnic, that divide people of different cultures
(Galatians 3:26-28; 2 Corinthians 5:18). The apostle Peter realized the
unbounded reality of the gospel and he made the following profound
confession: "I now realized that it is true that God treats every one on the
same basis. Those who fear him and do what is right are acceptable to him,

no matter what race they belong to" (Acts 10:34-35 TEV). Unfortunately,
divisive ethnicity and racial differences that often separate people from one
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another were never broken down by the type of gospel preached and lived by

SIM missionaries in Nigeria. The type of gospel Nigerians received, to
borrow the words of Chris Rice, was the gospel that is only capable of saving

souls but not capable of reconciling people of different cult~res.'~
In other
words, it was a type of gospel that tended to reinforce divisive ethnicity even
between missionaries and national Christians.
The exclusive SIM station policy initiated by the 440 yards British rule
not only reinforced divisive ethnicity but also introduced a different
understanding of the nature of the church as well. SIM missionaries refused
to worship with Nigerian Christians on the basis of cultural ethnocentrism, a
principle that also leads to divisive ethnicity. At its field council meeting

May 18-28, 1965, SIM leaders identified three reasons why their missionaries
refused to be members of ECWA churches. The reasons were: "feelings of
superiority, pride, fear of what man will require" (Sudan Interior Mission
1965). The Council then resolved:
It was felt that members of the Mission family could not be forced to
join the churches but should be encouraged to do so. The Council
agreed that the previous minutes on this matter should stand and that
the Mission family should be encouraged along this line.15 It was felt
that a special letter as a progress report from the Field Director would
be of real help. (1965)
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In a society where community life and interpersonal relationships are vital
values, the family image of the church which the Scriptures speak about was
lost because of cultural superiority. Furthermore, the refusal by SIM
missionaries to join the very churches they planted was a serious form of
divisive ethnicity. It appears what Donald N. Larson says about divisive
ethnicity among missionaries was true of SIM missionaries. He notes:
Missionaries living at the edge of a new community as aliens and
outsiders with good news to share may not have considered how their
own triialism [divisive ethnicity] and alienation keeps them from
learning what they need to know from ordinary members of this tribe
before they can use their own knowledge and experience to influence
them. Tnialism [divisive ethnicity] all too often is a millstone around
missionary necks. Not only can it alienate missionaries from the very
people they hope to influence, but it makes it difficult to learn from
people of other tribes. Udortunately, missionaries are often blind to
the ways their triialism separates them from others. (1992:387)

Sir Francis Ibiam, one time governor of Eastern Nigeria, denounced the
attitude of divisive ethnicity among missionaries in Nigeria when he said:
It is wrong for a missionary to play big and assume an air of superiority
just because the color of his skin happens to be different from that of
the people amongst whom he works. We Afiicans note and resent
such carrying on. The missionary must be prepared to work alongside
the local people on equal terms of Christian partnership and mutual
respect, and be ready gladly, where it is called for, to serve under a
local man or woman. (quoted in Abea Now 1963:3)
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Perhaps one could even go f..urther to suggest that the problem with
partnership between SIM and ECWA today is rooted in the principle of
divisive ethnicity. In a joint meeting between SIM and ECWA leaders on the
theme of mission-church relations between SIM and ECWA, Rev. Simon A.
Ibrahim, ECWA General Secretary (1 975-1984), remarks:

Many a time missionaries fail to be effective with Nigerians because
they do not mingle enough socially and personally. Some have the
notion that to be really missionary you must talk nothing but the Bible.
Let us learn about life in general, relating it to the Bible and Christian
living. Only then can we develop the whole man. (1976a:7)
The late Rev. Dr. Byang Kato, ECWA General Secretary (1967-1970) and
General Secretary of the Association of Evangelicals of Africa (AEA), was
asked if missionaries were needed in Afiica. His answer was:
Missionaries are very much wanted if they are prepared to live with
Africans as people, not as objects of evangelism; if they are willing to
be involved in the culture of Africa; if they go, not for their own
gratification but for the glory of God. (197 1:10)

Other ffican Chnstians expressed similar concern. When Africa Now
(1963:7) carried out another survey to discover the views Africans hold on
the type of missionaries they need, two main attributes were repeated, love
and equality (see Appendix E). The ethnocentric tendency which seems to
be the h i t of divisive ethnicity of SIM missionaries is connected to the
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cultural evolutionary theory ofthe nineteenth century as descnied above, and
the British colonial government's 440 yards policy. SIM and other mission
agencies fought vehemently against the restriction of mission work in Muslim
areas, but apparently failed to fight against the 440 yards policy.
Consequently it reinforced the divisive ethnicity between missionaries and
Africans and by example among the different ethnic groups in Nigeria.
The exclusive lives of missionaries made an implicit statement to local
churches that ethnic Christianity was acceptable. As a result, local churches
became ethnic enclaves separating themselves from other ethnic groups.
Christianity, a universal religion, took on an ethnic characterjust as do the
African Traditional Religions (ATR). Thus when ECWA became a national
church registered by the government of Nigeria in 1956, it was the coming
together of ethnic groups with stronger loyalties to their ethnic values than to
the Christian faith. This ethnic amalgamation is expressed by the type of
strategies the pioneers used in spreading the gospel and developing ECWA.
Strate& o f b

. .

The victory over disease and death, language learning and translation,
and the struggle with cultural differences went along with the employment of
certain strategies for the spread of the gospel and the development of ECWA.
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The pioneers used the "homogeneous" unit principle as the model for
reaching different ethnic groups with the gospel. They also adopted the
"three self' principles of Henry Venn and Rufirs Anderson with the intention
to develop an "indigenous" church. In many respects these models of
evangelism, church planting, and church development resulted in an
institutional church, ECWA, but fell short of creating self-identity for ECWA
members.

ous" sQ&gy
The ethno-linguistic diversity of Nigeria encouraged the SIM pioneers

to plant churches along ethnic lines, especially in rural areas. Before Donald
A. McGavran introduced the term "homogeneous-unitffprinciple, SIM was
using the principle in planting churches in Nigeria beginning in 1902. Fuller
summarizes the primary reasons for planting and developing ethnic churches

in Nigeria.
[The] pioneer missionaries (white or black) had to enter a linguistic
capsule, learn the language, translate the scriptures, lead people to
Christ, and disciple believers into a functioning church. Apart fiom
using a Zinguaflanca, their language of worship, their Bibles, their
hymn books, would be unusable by people of another linguistic cell
only one hundred miles away. And even if they did use a trade
language, such as Hausa, worshipping with believers fiom an adjacent
tribe that used to be their enemies would take a while to bring about.
N o h Americans cannot understand how insular uneducated villagers,
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who have never traveled, can be. Only as individuals moved fiom their
ethnic homelands into cosmopolitan cities did inter-cultural worship
develop. And even then, believers usually prefer to worship with their
own cultural group. (Fuller 1995b34)
According to Fuller, to reach many of the ethnic groups with the
gospel in Nigeria, SIM adopted what later came to be known as the
"homogeneous-unit" principle16(1995a). For example, Yoruba, Nupe,
Hausa, Iregwe, Kaje, and Tangale churches were planted (Bingham 1951:816; Sudan Interior Mission 191532; see Appendix C). Only a few Enghshspeaking churches for immigrant government workers were established in
urban areas. Worship in ethnic churches was conducted in ethnic languages
(Sudan Interior Mission 1912a: 15). Even in public schools, the vernacular
was the medium of instruction.
With the development of modem cities in Nigeria, various ethnic
groups moved into the cities, coming into contact with other ethnic groups.
However, the rural homogeneous pattern was carried into the cities. In the
cities, SIM members established churches along ethnic lines. Minority
ethnic groups who could not establish their own churches, perhaps due to
lack of fmances, joined other ethnic groups to fonn multi-ethnic churches. In
such churches in the Northem part of Nigeria, the Hausa language became the
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medium of communication. The Yorubas fkom the South who migrated into
the Northern cities continued to worship in their own vernacular, and Igbos
also from the South joined English-speaking churches or planted Igbo
churches. The Hausa-speaking memberS who migrated into Southern cities
established Hausa churches. Today in most ECWA multi-ethnic churches in
the cities, the predominant ethnic groups tend to dominate all the affairs of the
churches, hence marginalizing the minority groups. The homogeneous unit
principle which was an effective strategy for evangelism during the
pioneering days, and even today, seems to now be used as a tool for the
reinforcement of divisive ethnicity in ECWA. Peter Wagner (1978:18) is
definitely correct in observing that no homogeneous-unit church can be fully
Christian if it discriminates against another.
It seem ECWA has missed the primary purpose of the homogenous
unit principle. When McGavran (1 990:163), the guru of church growth, says:
"People like to become Christians without crossing racial, linguistic, or class
barriers," it seems he did not mean churches must be divided along ethnic
lines. It appears his concern was to discover the best strategy to facilitate the
rapid growth of the church in every cultural milieu.
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It seems evident from the following statement that although his primary
concern was about the numerical growth of the church, he did not discount
the importance of its unity. He writes:
While the church is properly engaged in the battle for brotherhood
[sisterhood], it must always remember that the rules for the battle are
not the rules for a prior discipling that bring men and women of various
subcultures, minorities, tongues, and ethnic unities into the church and
make the development of true brotherhood [sisterhood] possible.
Christ is indeed "our peace, who has made both one, and has broken
down the middle wall of division between us, having abolished in his
flesh the enmity, that is, the law of commandments contained in
ordinances, so as to create in himself one new man from the two" (Eph.
2:14- 15). But it must be noted that Jesus creates one new man in place
of the two "in hime&" Jews and Gentiles, or other classes and races
who scorn and hate one another, must be brought to Christ before they
can be made really one. (1990:175)
It seem the main issue about the homogeneous-unit principle is how to create
balance between the need for cultural diversity and unity in Christ. Wagner

(1978:18), one of the strong proponents of the homogeneous-unit principle,
asks: "How then does the homogeneous-unit principle hold together the twin
ethical values of respect for the group dignity and peoplehood and advocacy
of Christian unity and brotherhood [sisterhood]?" He admits that this
question could be answered in different ways. His answer is this:
The local congregation in a given community should be as integrated as
are the families and other primary groups in the community, while
intercongregational activities and relationships should be as integrated
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as are the secondary social groups in the community or society as a
whole. (1978: 18)
What happens, as in the case of ECWA, when the church is already
integrated, especially at the institutional level, but divisive ethnicity still
exists? In this case, a different solution is needed. As noted, I am proposing
the model of the church as the one family of God. The church needs to grow

but at the same time it needs to demonstrate its familyhood. Whatever
strategy ECWA employs in planting new churches, it must strive to create a
sense of unity among its multi-ethnic churches. For ECWA to be an effective
witness in a multi-ethnic society like Nigeria, it must demonstrate both in
words and deeds that it is possible to be ethnically different in Christ without
manifesting divisive ethnicity.
ee Self' Prguple a d RolimdAkds Concept of the Work of t
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The Sudan Interior Mission also adopted the "three self'' strategies of
Henry Venn and Rufus Anderson; it adopted as well Roland Allen's concept

of the dynamic function of the Holy Spirit to develop its churches into
functioning

Harold Fuller summarizes the reason SIM

adopted the above principles.
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He writes:
Since the fmt station was not opened until the tum of this century,
Bingham and his colleagues were able to benefit from the experience of
other missions. They were aware of some of the pitfalls of the colonial
era. The Mission carefully followed many of the basic indigenous
principles developed by Henry Venn, Rufus Anderson, and Roland
Allen, especially those of the local church being self-governing, selfsupporting, and self-propagating. (1980:194)
According to Fuller, the SlM pioneers and subsequent missionaries had the
advantage of avoiding the mistakes made by earlier missionaries such as the
development of dependent churches, missionary attitudes of cultural and
spiritual superiority, and transplanting European models of churches to the
mission field (Allen 1962:141-147). As reflected above, it appears the SIM
pioneers had dfliculties avoiding these mistakes, especially in the area of
cultural superiority.
The adoption of the three self principles by SIM meant that its ethnic
local churches were to be autonomous, self-governing, self-supporting, and
self-propagating. Before I examine the practical implementation of the three
self principles by SIM and how they relate to divisive efhnicity, I need to
descriie briefly their meaning as understood by Venn and Anderson.

R. Pierce Beaver (1992:B67) describes Henry Venn and Rufus
Anderson as the "greatest mission theoreticians and strategists of the
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nineteenth century." Henry Venn served as the General Secretary of the
Church Missionary Society in

while Rufus Anderson was the

foreign Secretary of the American Board of Commissioners for Foreign
Missions. Both developed, independently, the "three self" formula. They
maintained that "the goal of mission is to plant and foster the development of
churches which will be self-governing, self-supporting, and self-propagating"
(1992:B67).
Therefore the missionary task was:

To preach the gospel and gather the converts into churches. He [she]
was always to be an evangelist and never be a pastor or ruler.
Churches were to be organized at once out of converts who showed a
change of life towards Christ without waiting for them to reach the
standard expected of American [European] Christians with two
thousand years of Christian history behind them. These churches were
to be put under their own pastors and were to develop their own local
and regional polity. The missionaries would be advisers, elder brothers
[and sisters] in the faith to the pastors and people. (Beaver 1992:B67)
The primary task of the missionary, according to the three self
principles, was to preach the gospel for the conversion of non-Christians.
When this task was achieved, the second step was to organize the Christians
into local worshipping communities. The administration and the polity of the
local churches were to be determined by the people themselves. The
missionary was to leave immediately and go to "regions beyond where they
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would begin the evangelistic process once again" (1992:B67). It was then the
responsibility of the local Christians to reach their own people with the
gospel. According to Beaver, the ideals of the three self principles were
Kjacked by a colonialist mentality. In reference to missionaries to Afiica
Beaver writes:
Almost immediately after Venn's termination of leadership, mission
executives and field missionaries took the view that the African was
inferior quality and could not provide ministerial leadership, which
consequently would be furnished indefinitely by Europeans. The
African middle-class businessman and intellectual was despised. This
imperialist viewpoint was an ecclesiastical variant of the growing
devotion to the theory of "the white man's burden," and it reduced the
native church to a colony of the foreign planting church. Thus, all
missions were patemalist and colonialist at the turn of the century.
(1992:B68-69)
The statement made by C. Gordan Beacham, SIM Deputy Field
Director (1930- 1944) and Field Director (1944- 1953), a f f m Beaver's
assertion. Beacham contends:
"Africa must be evangelized by the Africans'' has become a
commonplace, but certainly contains a healthier sentiment than "Africa
for the African." Another expression so often heard these days in
connection with missionary work meant to be a trinity of guiding
principles in the conduct of native churches: "Self-support, selfpropagation, self-government." So far as Mica is concerned, I think
experience has shown us that the third article of this trinity is
impractical for the first generation of converts. Many such selfgoverning churches as have arisen in Nigeria, at least, are convincing
spectacles, bringing disgrace upon the name of our Lord and His true
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Church. For a pioneer field, this part of the slogan can well be omitted,
though keeping it in the background of an ideal towards which our
training of converts, especially leaders, should tend. (quoted in Turaki
1994: Ch. 16:4)
Beacham does not specify what type of disgrace the African churches were
bringing to SIM. His statement shows that SIM only permitted two out of the
three principles to be carried out by the &cans.

The Africans, in this case

Nigerians, were only capable of self-support and self-propagating but not
self-governing. The implication is SIM had its own defrnition of the three self
principles. The Nigerians did the work of evangelism while the missionaries
governed them "Church rules" were unilaterally formulated by the
missionaries (Sudan Interior Mission 1945a5). In fact, as Turaki (1994: Ch.
16:4) rightly puts it, "during the pioneering period, Afkican evangelists and

teachers were in the main missionary helpers only." In other words, Afiican
evangelists were not considered equals in the ministry of the Lord. The
relationship was that of parent and child (Hiebert 1994:46). Where was the
place of the dynamic work of the Holy Spirit in the lives of African Christians

in this relationship?
It appears the general belief was that the Holy Spirit of Christ which
inspire and guided the missionaries could not inspire the national Christians to
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govern themselves (Men 1962:143). I concur with Roland Allen (1962:146)
when he observes that "the Spirit of Christ is the spirit of initiative. If [the
national Christians] had no initiative without Christ, with Christ they should
not fail to have it." The Holy Spirit, the great teacher, is capable of directing
every new community of believers to all truth and even to self-governing
(John 16:12-15). As we will see in Chapter 3, it took forty-four years for
SIM to believe that national Christians were capable of self-governing. This
was an implicit statement that the Holy Spirit was incapable of teaching the
national Christians the will of God for their lives without the aid of the
missionaries (Allen 1962:144),
The clothing of the gospel with Western culture, as confessed by Ian
Hay (1 98 1 :l), the denial of early self-gove~ning,'~
the absence of a selftheologizing principle, and succumbingto the British government's 440 yards
rule had some adverse leadership, theological, and ethnic implications. First,
national Christians, who might have been leaders in their local communities,
were made to view themselves as incapable of leading their own people. To
perpetuate the policy of non-self-governing, the pastoral training of national
leaders was not encouraged.
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Theological institutions were mainly centres of training evangelists and
Bible teachers. Pastoral training and church administration were least
emphasized. The missionaries felt that these two areas should not be
introduced to the Africans too soon. In consequence, this simple
preference became doctrinaire over the years. Licensing and
ordination of &cans for pastoral duties and church leadership were
the most difficult to come by. (Turaki 1994: Ch. 16:7)
It took over thrrty years before SIM ordained the fmt three Nigerian pastors,
David Kayode, Clyde Jamus, and Samuel Afolabi (1 994: Ch. 16:7). Even

with this breakthrough, ordination was reserved for only a few. The pioneers
introduced a hierarchy into church leadership. At its Council meeting at Jos,

6-10 November, 1939, SIM resolved:
The question of ordaining Africans was given thorough consideration.
It was felt that a system of granting licenses would be better than
ordination and that one licentiate would be sufficient for each district,
the extent of his district to be determined by the Mission. The
following would be the functions of a licentiate: The recognition of
Mamages; the dispensing of the Lord's Supper; performance of the rite
of Baptism; the formal opening of churches; The exercise of Discipline.
In the exercise of these duties, he should in each case secure first the
approval of the Missionary in charge of the station affected. (19395)

This policy gave the missionary a higher status, leaving the national leaders at

a lower status. ECWA still upholds this policy of ministerial classification.
Its ministers are classified in three categories, non-licensed, licensed and
ordained (Evangelical Church of West Africa 1989:12-15).
Second, because ECWA was not prepared theologically, it has not
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been able to develop a theology that will deal with the issue of divisive
ethnicity that is now a dilemma. As will be shown in Chapter 5, a theology of
the church as the one family of God will be developed as an answer to this
dilemma. Third, succumbing to the 440 yards rule is still reflected in the
relationship between SIM and ECWA. Although today (1996) SIM
missionaries live at the same location with Nigerian Christians, the social
distance has never been bridged.
'what I have tried to establish in this section is that the "homogeneous
unit" principle, the "three self" principle and Roland Allen's concept of the
work of the Holy Spirit adopted by SIM were geared toward the spread of the
gospel. It would seem, however, that while much effort was geared toward
the spread of the church in Nigeria, little effort went into building a church
with a clear self-definition capable of resisting the prevailing divisive
ethnicity in the country. A church that is not encouraged from its inception to
be self-governing, self-theologizing, community oriented, and open to the
leading and transforming power of the Holy Spirit would have problems
defining its self-identity even when it becomes autonomous. Furthermore, if a

church in a multi-ethnic society like Nigeria is not developed to realize the
challenge and mystery of ethnicity, it may inevitably be vulnerable to the
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forces of divisive ethnicity as seen in the case of Rwanda.

Sllmmarv
The work of SIM in Nigeria, a multi-ethnic society, was started

thou& the heroic effort of Walter G o w ~Thomas
,
Kent and Rowland
Bhgharn These three men remained faithful to their call and mission. M e r
the death of Gowans and Kent, Bhgham and others continued with the
mission. The work was not without difficulties and problems. The pioneers
encountered the challenges of disease and death, language and translation,
and culture while remaining faithful to their call and mission. They were
successll in vernacular translation of the Scriptures. For example, they
translated the Scriptures into Hausa, Nupe, Yoruba, Iregwe languages.
However, the pioneers were the products of their culture and time as much as
the people they were trying to reach. Therefore they had difficulty
understanding African cultural practices such as polygamy and community
Me.

In the beginning, the pioneers employed an incarnational model in their
ministry, living and associating with people. When the British colonial

government in Nigeria promulgated the 440 yards rule between 1915 and
1917, the pioneer missionaries succumbed to it and developed an exclusive
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system of mission stations, separating themselves from Nigerians. Such
separation created divisive ethnicity between missionaries and national
Christians. It also made the gospel appear as something that only saves
lfsoulslfbut lacks the power to create deep interpersonal relationships between

people of different cultures or ethnic groups. It is evident that the gospel as
preached and lived by the missionaries was in the most part clothed with
Western culture (Ian Hay 1981:1); hence it is incapable of destroying the
divisive ethnicity.
The pioneers adopted the "homogeneous unit" principle and planted
churches along ethnic lines. They also adopted the "three self'' principles of
self-supporting, self-propagating and self-governing, developed by Henry
Venn and Rufus Anderson along with Roland Allen's concept of the work of
the Holy Spirit in mission as tools to develop the local churches. It appears
the first two principles, self-supporting and self-propagating, were rigorously
implemented, but the last ones were temporarily suspended. This is why
ECWA is strong in evangelismbut weak in theologizing and discipleship.

Lack of developing ECWA as a truly indigenous church that is "selftheologizing," and open to the transforming power of the Holy Spirit seems to
make ECWA vulnerable to divisive ethnicity. Such a handicap is capable of
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reinforcing divisive ethnicity in a highly multi-ethnic institutionalized
organization like ECWA (see page 58-60). This conclusion now leads us to
examine, in the next chapter, the institutionalization of ECWA and how it
exacerbates divisive ethnicity.
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Notes
1. The name Nigeria comes fiom the great Niger River. The name was suggested m
the 1890s, not by a Nigerian but by a British journalist, Flora Shaw, who later became the
wife of the colonial governor, Frederick Lugard (Lovejoy 1992:3).

2. The word "family" has a broader meaning than the nuclear type. In Nigeria and
Afiica m general, the word constitutes all the members born of the same lineage with long
historical roots. Thus the word "family" is used here as a reference to an entire ethnic
group m the Afiican context.
3. Vertical relationship refers to the people's relationshrp to their colonial masters,
while horizontal relationship refers to relationships between ethnic groups.
4. "Rotational power sharing" m Nigeria means that political leadership at the Federal
level would be rotated among the three major regions of the country, North, West and
East. At the state level the same principle would be applied.

5. The pioneers present at this annual conference were Dr. Andrew P. Stirret, Mr. F. E.
Hein, Mr. E. F. Lang, Mr. Thomas Titcombe, Mr. G. Sanderson, Mr. C. Dudley.

6 . This statement was made in a paper presented at the convention of the Conference
gf Missim in Northern Nigeria held at Miango November 24 to December 1, 1929.
Official delegates f?om the Church Missionary Society (CMS), Sudan Interior Mission
(SIM), Sudan United Mission (SUM), United Missionary Society ( U M S ) , Dutch
Reformed Church Mission (DRCM), Brethren Mission (CBM), and British and Foreign
Bible Society (BFBS) were represented at the convention.

7. This is all the information that could be found about Kent's death.
8. Perhaps these two missionaries leamed the Hausa language at the Central Sudan
Mission Training Home in Tripoli which was headed by Herman Harris (Ayandele
1980:139).
9. The mission agencies were: Sudan Interior Mission (SM), the Church Missionary
Society (CMS), the Sudan United Mission (SUM), the United Missionary Society ( U M S ) ,
the Dutch Church (DRC), the African Mission of Southern Baptist Convention (AMSBC),
the British and Foreign Bible Society (BFBS), the Church of the Brethren
Mission (CBM).

10. In a recent study among the Baju (Kaje) and the Mwaghawd ethnic groups in
Northern Nigeria, Carol V. McKinney (1990:279-280) discovered the majority of
Christians in these ethnic groups, especially rural dwellers, do not understand the Hausa
language well. Her discovery is true of many ethnic groups m Northern Nigeria. Most
ethnic groups use Hausa as a trade language, but their primary languages are their own.
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The implication of McKinney's discovery is that the Hausa Bible may not be meeting the
needs of the general population of non-Hausa ethnic groups m Northem Nigeria. What is
the church m Northern Nigeria going to do about this challenge?

11. It is clear fromhis book titled Education of P m i..v e People: P r e m n of &
. .
FolMore of the Bura Am mimsts wl'th a M e m
* &l Experience Cum'culm (1951), that
Helser was influenced by Sir James George Frazer, one of the most eminent En&&
anthropologist of the late nineteenth century. Helser utilized Frazer's ideas from FraZers
book, The Golden B o a (see pages 13,29,32 in Helser's book). Helser was also
influenced by the ideas of Franz Boas, the father of American anthropology and Bronislaw
Malinowski, who is associated with psychological functionalism. Helser also &ew ideas
. t*ive
. Psvchology (see page 32; for Boas, see
fromMalinowski's book titled Myth in P m
pages 13,24).
9

12. The statement made by Judge Dandaura was made when Africa Now, SIM
magazine, carried out a survey to fhd out what African leaders think of the missionaries
the Western church was sending to Africa. Those mterviewed were: At0 Abbeba Retta,
Minister of Public Health for Ethiopia, leader of several Ethiopian delegations to the
United Nations, and Ambassador to Great Britain 1949-1956; Sir Franck Ibiam, Governor
of Eastern Nigeria, and a former mission doctor; Dr.Moses Adekoyejo Majekodunmi,
Nigeria's Federal Minister of Health, and Acting Administrator of Western Nigeria, Mr.
Aston S . King, Editor-in-Chief of the Liberation Age, Liberia's largest newspaper, and
Judge Haruna Dan&ura (1963:2-3).
13. It appears this 440 yards rule was promulgated between 1915 and 1917 (Sudan
Interior Mission 1917:3; De la Haye 1971:72).
14. Chris Rice used the expression, the "gospel that saves but cannot reconcile," when
preaching on the theme, "Racial Reconciliation m the Church" at Asbury Theological
Seminary, W h o r e , Kentucky, on Thursday, March 21, 1996. Chris Rice co-authored
Racd Healing for the Sake of the G o a . Downers Grove, IL:
Intervarsity Press, 1993.

15. The "previous minutes" here refers to SIM Council meeting, November 24 to
December 24,1964. The Council resolved that its missionaries should only become
"associates" and not fullmembers in ECWA churches.
16. According to Donald McGavran, "the homogeneous Unit Principle is simply a
section of society in which all the members have some characteristics in common... .The
homogeneous unit may be a segment of society whose common characteristic is a culture
or a language.... The homogeneous unit might be a tribe or caste..." (1990:69-70).
McGavran used the homogeneous principle to try to understand how churches grow.
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17. Turaki (1994: Ch. 16: 1-2) observes that SIM was also influenced by the strategies
of Batholomew Ziegenbalg and Hemy Plutchau, William Carey and David Livingstone.
Ziegenbalg's and Plutchau's strategies were: (a) The Church and School are to go together
so that Christians can read the Word of God; (b) The Bible must be available in the
vernacular; (c) In order to communicate the Gospel, the missionary needs to have an
understanding of the people; (d) The objective of preaching is personal conversion; (e)
The mdigenous church leaders@ must come mto bemg. In summary, mission work
included: (1) Christian education, (2) Translation, (3) Language and Cultural Studies, (4)
Evangelism and ( 5 ) Training mdigenous church leaders. William Carey developed similar
strategies: He writes: (a) Preach the Gospel as far widespread as possible and by every
possible method; (b) Make the Bible available m the vernacular; (c) Establish a church as
soon as possible; (d) Study the cultural background of the people; and (e) Train an
indigenous ministry. In Summary, mission work includes: (1) itineration, evangelism and
founding of mission stations, (2) translation, (3) church planting, (4) language and cultural
studies, and (5) training of mdigenous church leaders. David Livingstone developed the
principle of the "Bible and the Plow," or "Commerce and Christianity," and later
"education and medicme." According to Turaki, "the SIM m its mission work applied all
of these principles" (1994: Ch.16:l) However, he notes that the application of these
principles by SIM was not always deliberate but a result of circumstances and experience.

18. It is interesting to note that John Ferguson, one-time professor
. . of Classics at the
University of Ibadan, Nigeria, lists Henry Venn among Some N m r c h Founders.
He asserts that Venn was sympathetic to Nigerian cultures. In his instructions to
missionaries Venn writes: "(1) Study the national character of the people among whom
you labour and show the utmost respect for national peculiarities. (2) These race
distinctives will probably rise in intensity With the progress of mission. (3) Let a native
church be organized as a national institution. (4) As the native church assumes a national
character it Wiu ultimately supersede the denominational distinctives which are now
introduced by foreign missionary societies. ( 5 ) The proper position of the missionary is
one external to the native church. (6) The missionary's chief work should be m the
training of native clergy and church-workers, and he must not seek to impose his will and
ttitudes on the local church leaders" (1971 :9-10). It is evident that these were the building
blocks of Venn's three self principles.

19. Paul Hiebert (1994:46) observes that the "self-theologizing" principle was missmg
m the early development of churches innon-Westem countries, He asserts: "For the most
part, national leaders were not encouraged to study the Scriptures for themselves and to
develop their own theologies. Deviation fiom the missionasy's theology was often
branded as heresy." I3ebert describes such denial as '"theological colonialism."

CHAPTER 3
htiMionahation of ECWA and Its Exacerbation of Divisive Ethnicity

Chapter 1 demonstrated that because the gospel as presented by SA4
missionaries was clothed with Western culture it lacked the force to minimize
divisive ethnicity in ECWA. The missionaries themselves did not escape
divisive ethnicity; they too could not relate to their African Christians as
memb&s of the one family of God (see page 121, 124). As I have
demonstrated, divisive ethnicity by its very nature is particularistic or
exclusive, and this distinguishes it from ethnicity in itself. Ethnicity in itself is
good because it creates solid bonds among people of a particular ethnic
group, thus providing each member of the group with a sense of self-identity,
security, belonging, and self-determination. It is the misuse of these good
elements of ethnicity that creates divisive ethnicity which results, as in the
case of Rwanda and Bosnia, in genocide (Moymhan 1993:16-17; Gatwa

1996).
In this chapter I will describe and analyze the development of ECWA
as an institution and show how it tends to stimulate divisive ethnicity. Andre
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K a m g a (1994:11) rightly says that "many churches in Africa were
established along denominational and ethnic lines, negatively reinforcing the
natural diversities of Africa." ECWA in Nigeria is one of those churches
established along ethnic lines and later institutionalized. Two major factors
seem to have necessitated the institutionalization of ECWA. The first factor
was political while the second was doctrinal.
Factors Jea&

. .

. .

to the hbtutuudx&m of EcWA

ECWA started as a non-denominational church because its founder, the
Sudan Interior Mission (SIM), as descriied in Chapter 2 above, was not sent
out to Nigeria, and to Africa in general, by any denomination from the West.
The pioneers planted local churches and trained nationals to shepherd the
churches under the direct supervision of missionaries (Lovering 1977:3;

Turaki 1994: Ch. 18:4). The local churches were "not linked by district,
language, or triie" (Lovering 1977:3). Each local church "was kept as a
homogeneous unit within each tribe; each tribe developed [its] own dynamic
church leaders" (Foxall 1974:2). In other words, each local church was
autonomous and ethnically distinctive.
As shown in Chapter 1, this is the stage O'Dea calls the cult or
liturgical stage of the institutionalization of the church. At this stage,
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worship, not administrative responsibilities, is the primary function of the
local church, and members have little problem with their self-identity.

This was the case with SlM churches in Nigeria. The pastor's main
responsibility was to feed his flock; he had few administrative
responsibilities. In addition to worship, the primary focus of each local
church was mission (Bingham 1943:42-43,63). SIM churches in Nigeria
operated at this stage for forty-four years (19 10-1954). There is no indication

from the data collected of divisive ethnicity at this stage in the life of SIM
churches. The ethnic distinctiveness of each local church, and the absence of

an elaborate administrative system, seem to account for the absence of
divisive ethnicity at this period.

..

e Pohtxd Factor

The rise of nationalism in Africa in the 1940s and the 1950s took SIM
churches to a new stage of development. The African revolution or what
Jiirgen Moltmann (1969:24) calls the "breakthrough of something new" raised

some serious questions about the future of the church in Aliica. Both
missionaries and national Christians asked the following questions:
Is Christianity in M i c a going the way it did in China? Will the
Western missionary be forced to retire? Are the younger national
churches strong enough to stand alone? Will the new nationalism

162

sweep out Christianity with the rest of the Western debris? (Bryan
1961:12)
Africans were fighting for liberation from Western imperialism The slogan

in the 1940s and 1950s was "Africa for Aficans" (1961:12). The church in
Mrica, though not a political institution, was viewed by some nationalists as
the agent of the imperial powers. For instance, Charles Doming0 is quoted as

The three combined bodies, Missionaries, Government, and
Companies, or gainers of money, do form the same rule to look upon
the native with mockery [in their] eyes. It sometimes startles us to see
that the three combined bodies are from Europe, and along with them
there is a title "Christendom...I1 If we had power enough to
communicate ourselves to Europe we would advise them not to call
themselves "Christendom" but "Europeandom.'t Therefore the life of
the three combined bodies is altogether too cheaty [sic], too t h e w
[sic], too mockery [sic]. (quoted in Bryan 1961:13)

This is an example of the spirit of the time toward the church in Afi-ica.
Even within the church itself there was concern about the nature of the
church. For instance, in Nigeria, Bolaji E. Idowu, a university professor of
Religious Studies and a minister, writes:
The time is now overdue for the Church in Nigeria to look at herself; to
examine her own soul. Several factors combine to lay this as an urgent
necessity upon her. And the sum total of these factors is contained in
the fact that the Church in Nigeria is on trial: she is being called upon
to justify her existence in the country; to answer in precise tenns the
question as to whether her purpose in Nigeria is not to serve as an
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effective tool of imperialism, a veritable means of softening up
Nigerians for the purpose of convenient exploitation by Europeans.
Involved in the indictment against her is also the question as to whether
the aim of the religious educators in Nigeria was to make Christians or
to "Westernize"Nigerians; whether, in fact, Christianity and
"Westemism" are not synonyms in their evangelistic vocabulary.
Further still, there is the question as to whether what we have in
Nigeria today is in fact Christianity and not in fact only transplantations
fiom a European cult the various ramifications of which are designated
Methodists, Anglicans, Presbyterians, Baptists, Roman Catholics,
Salvation Army, Seven Day Adventists, and so forth. (1965: 1)

This idea was broadcast by radio throughout Nigeria. Although voices like
this came after most Afi-can countries had gained their independence fiom
colonialism, there is no doubt they are a continuation of the spirit of the 1940s
and 1950s. These criticisms of the church generated fear in the minds of
missionaries about the future of the church in Africa. Hence serious
reflections were made on what to do to help the church survive the
unforeseen negative forces of the revolution.
It has been stated repeatedly that fiom the beginning SIM pioneers
intended to establish an indigenous church characterized by the three self
formula: self-supporting, self-propagating, and self-governingas descriied in
Chapter 2 (Fuller 1977%-9;Williamson n.d:2; Sudan Interior Mission 1962:45). However, it appears the political factor, as described above, influenced

the process more than originally intended by SIM. Turaki is right when he
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observes that the three self philosophy which mission agencies in Afiica
propagated was not methodologically carried out. Instead, it was necessitated
by the rise of nationalism which swept the continent in the 1940s and 1950s.

Turaki notes:
In Nigeria the late 1940s and the early 1950s witnessed a dramatic rise
in nationalist activities and demands for political independence fiom
Great Britain. During this period, Christian missions in Nigeria held
series of meetings on what to do ifNigeria should become independent
by the 1950s. . . . It was feared that at independence missionaries and
missionary work might cease to exist in Nigeria especially in Northern
Nigeria. This, however, led mission agencies to plan on founding
indigenous churches with govement registration as means of
forestalling government takeover of mission institutions at
independence. (1994: Ch. 18:1I)
This new political wave in Africa, and Nigeria in particular,
necessitated in part the need for mission agencies to develop sustainable ways
that would guarantee the survival of the church if the agencies were forced to
leave. One of the ways SIM adapted was the institutionalization of its
churches in Nigeria, now known as ECWA.' The need for ECWA to become
a visible institution recognized by the government of Nigeria became an
important issuen2Until the rise of nationalism SIM did not consider Africans
capable of governing themselves. The impression right fiom the beginning of
the mission was that the African Christian was not advanced in "his
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knowledge and ability to conduct his own affairs" (see endnote No. 2 below).

As late as 1976 the spirit of nationalism was still in the air even among
ECWA church leaders. For example, Simon A. Ibrahim, fonner General
Secretary of ECWA (1975-1984) writes:
ah&.
Since independence, it has become unfashionable to have
a white man in a position of any type of leadership as this would
violate our fieedom and selfhood. . . A right attitude to nationalism is
a positive one, recognizing that it is in God's providence that Africans
must lead Africa both politically and ecclesiastically. Missionary
personnel and resources should be laid at the disposal of the church to
supplement what the church can produce. The wealth of experience
missionaries have acquired should also be laid at the altar for the
church to use. We can rightly say that the mission is the forerunner of
the church; hence the mission must decrease and the church must
increase in all spheres of the work. (1976b: 1)
The rise of nationalism in Africa was viewed among African Christians as
God's providence to bring changes not only in the political sphere but in
mission agencies and the church as well. Since SIM, like the rest of the
mission agencies in Afiica, was not prepared for the sudden revolution, it had
little time to develop a genuinely indigenous church that could later address
the issue of divisive ethnicity. Instead, to save the church from a possible
death if circumstances should suddenly remove all foreign missionaries from
the country, it became necessary for SIM to establish an autonomous
institutional church that would be recognized by the colonial government of
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Nigeria before Nigeria received independence on October 1, 1960.
Apart from the political factor, a doctrinal factor also necessitated the
institutionalization of ECWA in Nigeria. This is the stage ODea calls the
"belief stage" of the institutionalization of a church. It is a very important
stage for the survival of a church in the midst of social, religious or political
change. The doctrinal dimension of the church was also the concern of both

SIM missionaries and the national leaders; it thus became the second major
factor in the institutionalization of ECWA.
e Do-

Facta

Nathaniel L. Olutimayin, former President of ECWA (1982-1988),
explains the doctrinal reason for the institutionalization of ECWA. He writes:

Both the church and mission sensed the need for some kind of a
supervisory control over local churches and the local districts in the
interest of preserving purity of doctrine and discipline. They adapted
and modified a Presbyterian polity. The primary difference in ECWA
as originally conceived and the Presbyterian form of government is that
the only real control that another church or group of churches may
exercise upon a local church is the privilege of membership in ECWA
by conformity in doctrine and discipline. There was no hierarchical
authority in view that would legislate, judicate or govern any district or
any church. (197655)
The doctrinal factor that led to the institutionalization of ECWA did not
involve any administrative control over the local churches.
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According to Olutimayh, the only control the national body was to have over
local churches was doctrinal conformity. Thus every local church and district
was to remain administratively autonomous. However, as the data show, with
the passage of time, the administrative autonomy was removed from the local
churches and centralized at the General Church Council level. This shift
created roles, statuses, prestige and administrative hierarchy that now seem to
stimulate divisive ethnicity in ECWA. The main reason divisive ethnicity is
heightened by an institutionalized church like ECWA is that, as I noted in
Chapter 1, it (divisive ethnicity) emerges at the boundaries of interaction
between members of ethnic groups. I will now examine the steps followed in
the institutionalization of ECWA.
s of

. .

.

.

of ECWA

The institutionalization of ECWA in Nigeria was carried out in four
stages. These were licensing and ordination of nationals, the registration of

SIM churches, the formulation of a constiMion and the establishment of an
association, and finally, the consolidation of ECWA ministries. In this
section, I will demonstrate how these stages were camed out.
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The fmt step for the institutionalization of ECWA was the licensing of
national leaders. At its Field Council meeting in Jos, Nigeria, November 14-

21, 1945, SIM, aRer fifty-two years of ministry in Africa, opened the way for
the national church in Nigeria to be self-governing. At this meeting, the
Council resolved that the development of a self-governing church would "be
brought about by the licensing for pastoral duties of a greater number of
suitable Africans" (Sudan Interior Mission 1945b32).
As stated in Chapter 2, before this time licensing was (and still is) more

than a functional role; it was also the fmt level toward acquiring a prestigious
status. The highest prestigious status was (and still is) the ordained
"Reverend." In the early days of SIM work in Africa, only the missionaries
held the title of "Reverend." The nationals were either unlicensed and
designated "evangelists," or licensed pastors.
Again, as shown in Chapter 2, it took over thirty years before the fmt
three ECWA pastors, Rev. David Kayode, Rev. Samuel Afolabi, and Rev.
Clyde Jamus, were ordained. These three Nigerians were ordained on
January 24, 1954, at Egbe. It is interesting to note the ethnic overtone of the
ordination. The Mission viewed it as the "ordination of Yoruba men" (Sudan
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Interior Mission 1953a:1). ECWA still holds to this ministerial hierarchy.

Thus unlicensed ministers or "evangelists" are considered the lowest rank in
the ministerial strata (Evangelical Church of West Africa 1989:12-15;
1991:21-23). This ministerial hierarchy has its origin in SIM (Turaki 1994:
Ch. 16:7).
It would appear that because of the difficulty obtaining licensing and
ordination by able Africans, in the eyes of the African licensing and
ordination became more than the assumption of functional responsibility.
They were also indications of status or prestige. Perhaps this is why when

SIM completely handed over responsibility and authority to ECWA in 1976,
some ECWA leaders saw an opportunity to step into the missionary's status

(Turaki 1994: Ch. 18:12).
However, with the passage of time there was a change of attitude by
missionaries. By 1970 ECWA had about 1,200 pastors and 500 evangelists

(Sudan Interior Mission 1971:6). These numbers initiated a great step toward
the institutionahation of ECWA.

of SIM Churches
The next step in the institutionalization of ECWA was the registration
of S M churches in Nigeria. At the SIM West Afiican Council meeting on
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June 20-27,195 1, "Mr. Osborne and MI. Crouch were asked by the council
to draft a letter to Mr. Kapp asking him to draw up a constitution for the
indigenous church" in Africa (Sudan Interior Mission 1951:4). Using first,
Kapp's suggestions, second, the Manual of Assemblies of God (1951:4), and
third, the Tentative Drafi of the Sudan United Mission (SUM),the Council
drafied a Constitution. This document was the basis for the amalgamation of

SIM churches in 1952 (Sudan Interior Mission 1952:l). The existing 400
SIM churches in Nigeria at that time were recognized under the name "S.I.M.
Church." This standardization was a major step in developing the church
into an "independent, indigenous [autonomous] organization" in Nigeria
(Lovering 1977:4; Sudan Interior Mission 1951:4;Turaki 1994: Ch. 18:12).
ch C

. .
m

. .

d Assoclatlon

Kapp's Constitution became the standard document for the church. It
was again presented at the SIM West African Council held in Jos, Nigeria, on
June 18-25, 1952 (Sudan Interior Mission 1952:1). The Council approved
the draft and then resolved to present it to the churches for their
consideration. The following five procedures were to be followed:
1.

2.

Copies of the proposed Constitution will be distributed to each
pastor, missionary and local church in their respective languages.
There should be a District Conference of missionaries in each
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3.
4.

5.

district before the December Field Council Meeting.
There should be a special meeting of each District Church
Council before the December Field Council Meeting.
Comments and suggested changes in the proposed Constitution
should be submitted prior to the next Field Council Meeting in
December.
The Constitution will be f d y considered at the All-S.I.M.
Conference at Igbaja in January. (Sudan Interior Mission
1952:1).

Of note about the initial drafting of the Church Constitution is that no
single national leader was involved. Even the selection of the number of
national representatives for the Igbaja All-S.I.M. Conference to deliiberate on
the Constitution was decided by the mission Council. The Council resolved:
The All-S.I.M. Conference will be held from January 15-18 at Igbaja.
It is expected that all the Field Council members will be present. It is
desirable that the Full complement of the 50 Mican church leaders
likewise be present. They will be appointed by the District Church
Councils as follows: Yoruba 13, Nupe 1, Gwari 4, Kano 2, Jos 13,
Gombe 9, Sokoto 2, Bauchi 2, Niger-Haute Volta 2, Dahomey 2. This
will be a special conference devoted primarily to the consideration of
the new Church Constitution. (1952: 1)

This was the second time in the history of SIM in Nigeria that nationals
and SIM leaders sat around the same table to discuss policy issues that could
affect the life of the church in Nigeria. It was also the second time in the
history of SIM in Nigeria that the different ethnic goups (i.e. Yoruba, Hausa
and the various ethnic groups from the Middle Belt) constituting the church

172

met together. Both groups met first at Kagoro, Nigeria, on February 23-27,
1949, where the following recommendations were made:
1. More Africans [should be] licensed to give Communion
2. English [language should] be taught in Bible School
3. More Bible Schools [should] be established
4. More of the [mission] stations [should] be staffed with men instead
of women. (Turaki 1994: Ch. 17:l)
Much of the Constitutional deliberation at the All-S.I.M. Conference
held at Igbaja, January 15-18, 1953, centered on the need to hasten the
registration. The nationals felt that SLM was delaying the process of the
registration of the church with the government. For instance, Pastor David
Ishola, who later became the fmt president of ECWA, observed: "We should
not be too slow, as our Church cannot be recognized in this countq until" it
is registered with the government (Sudan Interior Mission 1953b:2). No
definte solution was reached on the Constitution at the Igbaja meeting.

On January 7-9, 1954, another All-S.I.M. Conference was held at
Kagoro, Nigeria, to deliberate concerning the Constitution. The deliieration
centered on two agendas, the name of the Church and the different categories

of pastors. Two names for the church were suggested. The fmt was
"Nigerian Church of the Sudan Interior Mission," while the second was "West
African Church of the Sudan Interior Mission" (Sudan Interior Mission
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1954:1). 'Weither of the above names, however, could be agreed upon and
after a long discussion it was fmlly decided that the name should be 'The
Evangelical Church of West Afiica"' (1 954: 1). In regard to the categories of
pastors, no agreement was reached. However, all the delegates stood to

signify their probational acceptance of the Constitution pending the inputs of
all the local churches.

Mi. Davis then informed the Meeting that this Constitution would
reach all the Churches in the different areas through the various District
Superintendents. They [churches] were then to express their
acceptance or non-acceptance of it through the same channels to the
Field Director in Jos by the 1st April, 1954. It was stressed that there
should be no further amendments and that the Churches must either
accept or reject the Constitution as a whole. Since all the delegates
had expressed their acceptance they should do all in their power to
assist the Mission in reaching a satisfactory conclusion of this whole
matte^.^ (Sudan Interior Mission 1954:2)
It should be remembered that this process of Constitutional ratification went
on at a time when the spirit of nationalism, as descriied above, was
flourishing. It was a time, as stated above, when ethnic differences among
Afiicans were either suppressed or tolerated in order to achieve a common
goal, that of freedom from foreign domination. It is against this background
that we should understand why, for the most part, the national church leaders
and churches responded positively to the new Constitution drafted by SIM.
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The last meeting for the fmal ratification of the Constitution was heId at
Egbe, Nigeria, on May 18-20, 1954. Twenty-nine delegates from the seven
existing church districts attended. These were:

1. Tangale Waja
2. BauchiBomu
3. Zaria Plateau
4. Gwari
5 . Yoruba
6 . Nupe
7. Kano&Katsina
Total

29

Twelve ex-officio representatives of the Sudan Interior Mission were present.
Rev. R. J. Davis presided over the meeting.
The new Constitution of the Association of the Evangelical Churches
[of West Africa] was carefully gone through with the aid of the
Chairman and the Legal Adviser to the Sudan Interior Mission.
Several minor amendments were made including an amendment to the
name to read, "The Association of Evangelical Churches of West
Afiica." The reason for this amendment being, that each church is an
Evangelical Church of West Africa which is to be governed by the new
ConstiMion. (Evangelical Churches of West Africa 1954:1)
The change of name implied that every local church of ECWA was
autonomous. The meaning of this new name for the church is explained in the
pamphlet entitled What is E.C.W.A? It reads:

175

The name chosen for the Churches is "E.C.W.A." for short. The fbll
name is "The Association of Evangelical Churches of West Africa."
An association is a fellowship of churches. There is no "big chief"
who can tell everyone what to do, who is in-charge of everyttung.
These churches are called evangelical churches to show that we believe
that Jesus Christ is the Son of God and that He is the only Saviour.
Many churches do not believe this. Then they are called the "Churches
of West Africa," not just Nigeria, because as the churches in French
[countries] grow they likely will want to join and we won't need to
change the name. (Evangelical Churches of West Africa n.d.a:3)4
The original purpose of the institutionalization of all the various SIM
churches in Nigeria to form ECWA was for fellowship based on common
belief about the centrality of Jesus Christ in salvation history. This common
belief was to provide ECWA a unique self-identity in contrast to those who
do not have the same belief about the person of Jesus Christ.
The second purpose was to make ECWA a legally recognized religious
organization by the govement of Nigeria so it could own landed property
(Evangelical Churches of West Africa 1954:1). As Olutimayin (197655)
rightly states, "there was no hierarchical authority in view that would
legislate, judicate or govern any district or any church." This is why the
introductory section in the frst Constitution stressed the local autonomy of
ECWA churches. It reads:
The indigenous church is the aim, and in due course, with further
development and changes in circumstances, the withdrawal of the
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missionary element from the various councils and from the General
Church Assembly hereafter mentioned may be found possible. Further,
the centralization of much authority now being vested in the District
Church Council may be found unnecessary, being replaced by authority
issuing from the local churches. In that event., the District Church
Council would remain in an advisory capacity. . . . (Evangelical
Churches of West Africa n.d.b: I)

The original intention was that with the passage of time, authority and
responsibility would come from the local churches. In this way the
organizational structure of ECWA would be an inverted pyramid type. It
ight have looked like this:

Figure 1 : Inverted Pyramid Organizational Structure
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With this inverted pyramid model of organizational structure, the
General Church Assembly (GCA), the District Church Council (DCC), and
the Local Church Council (LCC) would play a support role for the Local
Church Board (LCB) to Mill the mission of Christ on earth. Here the focus
is on the local churches and their involvement in bringing people to Christ.
At the center of the organization is Jesus Christ, to whom all the levels of

administration (GCA, DCC, LCC, and Local Churches) are accountable. But
as we shall see, this original intention was never fulfilled, because in 1989
ECWA adopted a hierarchical organizational structure with strong centralized
authority, meaning that the local churches were no longer the center of
decision-making.
M e r the amendments were made at the Egbe Conference, the first
ECWA Constitution was unanimously approved and immediately became

operational. A General-Church Assembly (GCA) was then fonned as an
advisory body of the Association of the Evangelical Churches of West
A!iica, which comprised four levels of administration. These are: (1) Local
Church Board (LCB), (2) Local Church Council (LCC), (3) the District
Church Council (DCC), and (4) the General Church Assembly (GCA)
(Evangelical Churches of West Africa n.d.b:4-7).’ The organizational

178

structure is charted as follows:

Figure 2: The Organizational Structure of ECWA 1954-1967
All delegates at the conference stood up to signify their acceptance of

the new Constitution. Hence ECWA was born on May 19,1954, as a result

of the work of SIM in Nigeria. With the adoption of the Constitution, ECWA
was now partially an autonomous church in

From this date, ECWA

had the Scripture as a document for spiritual and moral guidance and the
Constitution as a document that brought the different SIM ethnic churches
together for fellowship with a common belief.
The fmt ECWA national leaders were immediately elected by secret
ballots; ,as required by the new Constitution (Evangelical Churches of West
Africa 11.d.b:8).~ The following officers were elected for a one-year term of
ofice: Pastor David Ishola, President; Mr. D. N. Blunt, Vice-president;
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Pastor Bagaiya Nwaya, Treasurer; and Mr. Peter Koledade, Secretary.
They were to serve on a part-time basis without any financial benefit. New
positions, roles and status were now introduced to the church (ECWA).
It is interesting to note that although the Yoruba ethnic group, from the
Southern part of the country, was not in the majority in the Council at the
Egbe Conference, two Yorubas were elected as president and secretary
respectively. A missionary was elected vice-president, while the treasurer
was from the Middle Belt. The diversity of the new leadership shows that
divisive ethnicity was not considered a factor in electing leaders in the early
days of the development of ECWA. In addition to ethnic toleration which
dominated the 1940s and 1950s, it appears the frrst generation of ECWA
leaders viewed themselves as members of the one family of God because this
was the initial stage of ethnic interaction. Furthermore, there were no
economic or political resources to compete for because at this stage
everythmg was under the control of the SIM. As a result, the first general
leaders considered themselves people called by God to serve and not to be
served. This attitude of servanthood was authenticated by the election of the
new national leaders which took place at the second ECWA General Church
Assembly at Lagos in January 12-14, 1955. The following leaders were
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elected for a one-year term of ofice on a part-time basis: Pastor D. I.
Olatayo, President; Rev. W. G. Crouch, Vice-president; Mr. Peter Koledade,
Secretary [reelected]; and Pastor Bagaiya Nwaya [reelected). Again the
president and the secretary were Yorubas.
At the third General Church Assembly meeting at Kagoro on January
4-6, 1956, eight ECWA members were unanimously elected as the Trustees
of ECWA to represent it before the government of Nigeria. The elected
Trustees were:
1.
2.
3.
4.
5.

6.
7.
8.

Malam Auta Ija of S.I.M. Diko, via Abuja, Pastor
Rev. David Awe Kayode of S.I.M. Egbe, via Ilorin, Pastor
Malam Joseph Peter of S.I.M. Patigi, via Ilorin, Pastor
Malam Bagaiya Nwaya of S.I.M. Kagoro, Pastor
Malam Ali Malumfashi of S.I.M. Kabo, via Kano, Box 14,
Evangelist
Malam Abubakar Daniya, S.I.M. Gusau, Evangelist
Malam Dangwaram, Tangale of S.I.M. Billiri, via Gombe,
Pastor
Malam Iliya Ari of S.I.M. Kukar Gadu, School Teacher
(Evangelical Churches of West M i c a 1956:4)

These Trustee members were elected from different ECWA districts
representing specific regions and ethnic groups in the country. ECWA still
retains this method of electing its Trustees (Evangelical Church of West
1989:10). This system of electing the Trustees in ECWA seems to work well
without any regional or ethnic discrimination.
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After the election of the above Trustees, the Association of Evangelical
Churches of West AfXca (ECWA) was officially registered with the
government of Nigeria as an independent Nigerian church body on June 1 1
1956 (Lovering 1977:4). According to Rev. Raymond J. Davis (1971b:13

)y

the General Church Assembly "sang praise to God in half a dozen languages"
when the registration of the church with the government was announced. The
institutionalization of ECWA churches based on the principle of association
was now in place. Thus ECWA was now an association of churches
representing different ethnic groups in Nigeria. This was an historic
breakthrough for a people who had always been separated by ethnic and
cultural differences. The fmt generation leaders of ECWA understood the
importance of this breakthrough; they later wrote SIM a letter of appreciation,

part of which reads:
Words cannot express our gratitude for the innumerable helps of
different kinds we have received and are still receiving from the
Mission. We will first of all direct our thanksto the Lord who called
you and made it possible for you to bring the Gospel into our land, and
also made it possible for you to stay despite the people and the climate
which were against the white, let alone the diseases which always
bring death. . . . Beside the salvation of our souls, you have given us
education which gives us the privilege of knowing the Word of God
ourselves through the Bible classes, Bible Schools, Bible Colleges and
the Theological Seminary you have established. You have given us
elementary schools, secondary schools, and training institutions which
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take care of our secular education and help us to train our children to
take their respective places in our rapid[ly] advancing country. You
have also given us medical help by establishing clinics, dispensaries,
hospitals, orphanages, leprosaria, etc. Above aU, you have helped to
er, desmte the
md c h ,
to fom a church recognized in the countqy. Praise God, and once
again we say, thank you.' (Olatayo and Maigari 1960:1)
The above letter was written just four years after ECWA was registered as an
autonomous church in Nigeria. At this point they did not seem to realize
that the interaction of the different ethnic groups has the potential of creating
divisive ethnicity.
The registration of ECWA with the government of Nigeria set the stage

for a gradual transfer of SIM ministries, authority, and aIl its landed and
moveable property in Nigeria to ECWA. By 1960, the year (October 1)
Nigeria gained its independence, SIM had transferred seventy-five prima~y
schools to ECWA. The transfer reached its climax on November 19, 1976.
On this date "SIMformally transferred to ECWA all of her holdings and all of
her legal responsibilities" (Lovering 19775). The holdings included 1,356
local churches with about 400,000 adherents, and supporting institutions, i.e.
medical department, rural department, evangelism department, church growth
department, media department, frnance department and all the mission
stations listed in Chapter 2 (Life of Faitfa 1976:1). Thus, SIM could proudly
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say, "The great impossibility has been achieved. Faith, mighty faith, has
conquered once again" (Lovering 1977:7).

The mantle of responsibility

was now in the hands of the second generation of ECWA leaders. In his
acceptance speech, Rev. D. M. Olusisyi, the president of ECWA (1973-

1982), wrote:
We are grateful to God that the baby SIM through the gospel of Jesus
Christ has today become matured. This will be a great joy to our
parent SIM that her baby has grown to the state of manhood to take up
her fidl responsibilities. . . . By the grace of God we shall not deviate
from the mighty and living faith in the Lord Jesus as has been passed to
us ECWA by you SIM through God's Word. We shall ever continue to
keep our pledge to keep flying the banner of our MASTER JESUS
CHRIST through sound proclamation of the Gospel, living the Gospel
and by teaching the Word of God. . . . We are treading where the
saints have trod; we are not divided; [we are] all one body. One in
hope and doctrine, [and] one in charity. (19769)
The unity of ECWA as the one family of God was considered an
indispensable element for the continuation of the ministries handed over to it.
With the diverse ethnic groups which constitute ECWA, the challenge to keep
the spiritual and organizaational unity was great. The desire for unity
necessitated the need for consolidation of ECWA with centralized authority.

I shall now examine the process of such a consolidation leading to an
elaborate administrative order.

. .
Cons&d&m
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This is the fourth and fml stage in the institutionalization of ECWA.
The consolidation of ECWA into a centralized institution began in the 1960s.
At the General Church Assembly (GCA) at Jos, January 13-16,1960, two
historic changes were made by the Assembly that initiated the progressive
consolidation of ECWA which reached its climax in 1989. The fnst change
was the amendment of some sections of the Con~titution.~The following
amendments were made:
1. The Local Overseer was now directly responsible to ECWA instead

of SIM as stated in the Constitution. He was to be elected, not appointed as
previously practiced, and was to be the Chairman of the Local Church
Council (LCC). All the pastors in "his jurisdiction were to be responsible to

him, while he himself [was] responsible to the District Chairman"
(Evangelical Churches of West Afiica 1960:3). No missionary was to be a
Local Overseer, except when there were no capable nationals to hold the
office. All missionaries were to take on the role of advisors at the LCC, DCC
and GCA levels.

2. The Chairman of the DCC, who must be a pastor, was to be
elected, not appointed from the members of the Council, by secret ballot.
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He was to be responsible to the DCC and to the ECWA Executive.
3. The Executive of the GCA, i.e. the President, the Vice-president,
the Secretary, and the Treasurer, was given the power to examine any matter
which was against the church rules and to review other cases fromthe
districts. Only difficult cases were to be brought to the Assembly.
4. The term of o f k e of elected Executive members was increased

from one to three years (1960:4).
The position of the Secretary was changed fiom part-time to
"Permanent" and later "General." At a meeting at Kaduna, Nigeria, January
8-11,1959, "the [SIM]Field Director explained that ECWA needed to have a
Permanent SecretaIy in Jos because of the growth of the work" (Evangelical
Churches of West Africa 19595). The Assembly accepted the suggestion
and at its meeting at Jos on January 13-16, 1960, Pastor D.I. Olatayo was
elected as the first "Permanent Secretary" of ECWA. He resumed work in
March of the same year." He was placed on a salary of twenty-two pounds
five shillings (€22.5.0) a month (Evangelical Churches of West Africa 1961),
becoming the first national church leader given an administrative church
position with pay.
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The above constitutional and administrative changes were the
beginning of the consolidation of ECWA. With the changes, new
administrative ofices, roles and status began to emerge. In addition to the
titles "President" and "Reverend," three more administrative titles were
introduced, namely, "Executive," "Chahnan," and "Permanent Secretary,"
and later "General Secretary." Although it appears the early ECWA leaders
did not consider the prestigious nature of these titles, my data show that in
ECWA today these titles have more than functional designation. They also
designate status, prestige, and economic benefits. In an interview the current
President of ECWA, Victor Musa, observes:
It is a very prestigious thing to be a leader in ECWA. For example, the
presidency is a powerfbl position. By powerfbl I mean it commands
respect, some good influence outside of ECWA circles, even in
government circles. As ECWA President [I]can go into any
government office just because I am ECWA President, not because of
my person. I can go anywhere in Nigeria and not be embarrassed. The
people listen to me. I can use this office to get anything that is getable
(of course not in a crooked way). In addition, the position carries with
it a lot of fiinge benefits. (1995c)
Musa also notes that such privileges can be misused by leaders who do not
have a heart for God and his ministry.

In terms of the economic aspects, for instance, the "President of
ECWA [who is] the Chief Executive of ECWA [is] the highest paid officer''
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in ECWA. He is followed by the General Secretary, the "Chief Administrator
of ECW&" and then the Assistant General Secretary (Evangelical Church of
West Afiica 1993:5). At the District Church Council (DCC) level, a fulltime Chairman who is the "principal Executive and under-shepherd" of the
DCC is the highest paid officer. He is followed by the DCC Secretary, who
is the "principal administrator" of the DCC. As for pastors who are the
"under-shepherds" of the local churches, they are paid according to their
training and experience while the indigenous missionaries are the lowest paid
in ECWA.

In a multi-ethnic society like Nigeria and in Africa in general where an
individual's economic strength, social status, or prestige is regarded as a
community benefit, any position that grants such benefits will stimulate
divisive ethnicity. Hence ethnic politics in ECWA seem to be driven by the
desire of individual ethnic groups to acquire such positions which guarantee
economic strength, social status, and prestige of the individual ethnic group at
the expense of others. This desire for status, economic strength, and prestige
is stimulated by the proliferation of administrative units (i.e. DCCs) in
ECWA. Each ethnic group seeks to have its own District in order to hold
ofices that guarantee the benefits that are attached to these ofices.
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A third major change toward the consolidation of ECWA was the
change of name from the General Church Assembly to the General Church
Council. "The reason for this change was based upon the observation of the
General Church Assembly that certain Church Districts did not seem to
adhere to the policies and resolutions of the General Assembly" (Turaki 1994:
Ch. 17:13). The term "Association" was dropped as well. Hence the
acronym ECWA means the Evangelical Church [singular] of West Africa and
not the Association of the Evangelical Churches of West Afiica as was
formerly the case. Originally the Church Districts operated on the
understanding that the General Church Assembly was an avenue for
fellowship and encouragement among the Church Districts. Further, since
ECWA was an Association, the Assembly had no jurisdiction to formulate
8

policies that were binding to the Districts.
At the Council's meeting at Jos, April 24-28, 1967, there was heated
debate on the introduction of the singular term "Church" and the phrase that
reads, the "GCC is the fml authority" (Evangelical Churches of West Africa

1967:2). The Yoruba DCC, specifically, argued that this was a "deviation

f?om the truth expressed in !U,UUS
ECWA2 which says that [there] is [no]
"chief" in ECWA. This phrase ("chief" in ECWA) was later defrned by
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Simon lbrahim as follows:
What that means is that the responsibility of administration is shared by
all believers from the General Church Council level to the Local
Church Board level. Our church government is neither episcopal,
presbyterian, nor congregational. Ours is a church government of
shared responsibility. The General Church Council (GCC) delegates
functions to the DCC; the DCC to the LCC; the LCC to the LCB.
Even at the LCB level, the pastor and the elders share the responsibility
together in consultation with the congregation. . . . We must therefore
take heed that no individual exert too much power either at the GCC,
DCC, LCC, or LCB level. (1977: 1)
An entire day was spent debating the name "GCC." Most of the council

members were concerned about the implications of the word "council."
They made intelligent observations about the change. For example, it is
stated in the minutes that

Mr. Kat0 warned that we should be afraid of the word "council"
because of what has come out of councils in church history, and that is
why many evangelical denominations and organizations prefer such
terms as "Fellowship, Association, Assembly," etc. He also inquired to
know the kind of church government ECWA is, whether Episcopacy,
Congregation, Presbyterian or Quakers and Derbitines. He also asked
to know the difference between Evangelists and Catechists and
licensed and ordained pastors as given in the ECWA constitution.''
(Evangelical Churches of West Africa 1967:3)
In response to Kato's observation and question, "it was pointed out that
ECWA is not following any of the forms of church governments mentioned
but follows a polity drafted by a committee comprised of SIM/ECWA
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personnel" (1 967:3). However, in his address to the General Church Council

in 1977, Rev. Isaac Bello, ECWA General Secretary (1 970- 1979, told the
council "ECWA is congregational, independent in polity" (Bello 1973 :2).
The main fear the Assembly members expressed was that in church
history, "councils" in many cases had great potential for usurping power and
authority over the Scriptures. Hence, many of the Assembly members
observed, such vulnerability makes people afraid to adopt the term
(Evangelical Churches of West Afiica 1967:3). Hence Kat0 further notes:
a.
b.

c.
d.

When the word "council" was used in Acts 25:12 it meant
"advisers."
A dictionary defhtion is "an ecclesiastical body for regulating
doctrine and discipline." This is good as long as we stick to the
meanings in a, b, and c. below. But history has proved
otherwise. Councils have assumed too much power, e.g. no. d.
below.
Another dictionary says, "an advisory or deliberative assembly."
The church councils evolved papacy and that makes us afraid.
(1967:3)

It seems the debate was so tense that the General Secretary, Rev. D. I.
Olatayo, had to appeal to the Assembly to accept the change. He said,

This matter came up again after it was taken up here and in fact
delayed the approval of the constitution for 6 years. The GCC does not
make laws for the DCCs, but it indeed has the authority on the
constitution and the registered Trustees because it is registered with the
Government. The problem of the use of "churches" instead of
"church" could be solved easily. (1967:2-3)
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However, Olatayo was unable to explain the change from General Church
Assembly (GCA) to General Church Council (GCC). The minutes state:
"Rev. Olatayo said that he was not sure why we changed fiom the use of
GCA ifit was not for euphony, and to go back to GCA we might have to
change to DCA,LCA, and so on" (1967:3). In other words, the change was
meant to correct the inconsistency of the acronyms LCB, LCC, DCC and
GCA. The f m l resolution was that since "many strong evangelical groups
use the word 'council,' e.g. the I.C.C.C., A.C.C., etc., [and]even S.I.M.,

ECWA should not be afraid to adopt the term. A vote was taken and the
phrase was passed by a slim majority"(1 967:3).
Another unintended, or rather, unconscious change that took place at
the April 1967 meeting was the election of Rev. S. Akangbe, a Yoruba from
the South, and Mr. Byang H. Kato, a Jaba fiom the North. In time it became
an unwritten tradition that the seat of the President was for the Yorubas or
Southerners and that of the General Secretary was for the Northerners
(Evangelical Churches of West &ca

1970: 7; Turaki 1993a:278-279).

According to Chief Seth Ayodele Oshatoba, an ECWA Trustee and a
Yoruba, "although this was not a constitutional arrangement, it demonstrated
the spirit of oneness" (1995). As noted earlier when two Northerners were
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elected for both seats in 1988, an ethnic division was generated within the
General Church Council between the South and the North. The Yorubas
boycotted the elections, and the Northerners voted with the Easterners who
later joined ECWA.
Although the above changes were made by votes, ECWA Churches
continued to operate under the principle of "Association" for years, and the
word "Churches" continued to appear in ECWA minutes (Turaki 1994: Ch.
17:13.) It took about twenty-two years for the change to take effect. After
the Constitution was reviewed in 1989, the name "the Evangelical Church of
West Africa" (ECWA) ,first accepted at the Kagoro meeting, January 7-9,
1954, and later changed at the meeting in Egbe, May 1954, was again
adopted. Consolidation was completed for more than 2,000 ECWA
churches, 200 Local Church Councils and about 23 District Church Councils,

6 departments, and 2 companies.'2 According to Turaki (1994: Ch. 17:18),
the need for better administration, spiritual growth, and the social well-being

of ECWA as a whole prompted the consolidation.
This change brought about the frnal institutionalization of ECWA with

a central legislative body known as the General Church Council. It is written
in the Constitution that
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(1) ECWA had adopted the concept of Church government by
councils in Acts 15, the Jerusalem Council. (2) ECWA Policy and
decision making and resolutions had been vested in councils. (3)
Church power had been vested in councils, hence the concept of
collective d e . (4) In councils'system of Church government, all
officers of the Church and their respective Executive Bodies shall be
subject to Councils. (Evangelical church of West Afiica nd.:l9)
The present organizational structure of ECWA is charted as follows:

OEPT.

I
ROAR0

Figure 3: The Organizational Structure of ECWA 1967 to the Present
The interpretation of the abbreviations in figure 3 above is as follows:

1. General Church Council (GCC); 2. ECWA Executive @E);
3. Headquarters (HQRS); 4.Distnict Church Council (DCC);

5.District Executive (DE); 6. Local Church Council (LCC); 7. Local
Executive (LE); 8. Local Church Board (LCB); 9. Departments (DEPT);
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10. Management (MGT).
It is stated in the current ECWA Constitution that the General Church
Council (GCC) is the "highest policy making body" (Evangelical Church of
West Afiica 1989:6). It is further stated that the "Council (hereinafter called
the GCC) shall be the final authority in all matters concerning the Evangelical
Church of West Africa Constitution, Rules, Regulation, and policy making''
(1989:18). What was feared at the Jos meeting on April 24-28,1967,
concerningthe concept of ''council'' is now a reality in ECWA. Now there
are "chiefs" in ECWA (i.e. "chief executives"). In addition to the power
given to the councils, elected officers of the two p o w e f i councils, GCC and
DCC, have greater financial benefits than their counterparts at the LCC and
the Local Church Board levels.

. .

.

.

of Jnsbtuhoni&z&m
According to ODea's theory of institutionalization of religion, as
descriied in Chapter 1, when a religious body reaches an instiMiona1level
the proliferation of administrative offices and the emergence of institutional

dilemmas is inevitable. Such is the case with ECWA now. Since ECWA
became a full-fledged church institution, it has had to deal with several
dilemmas. Such dilemmas include the alienation of local churches from the
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decision-making process, the proliferation of DCCs, the changing pastoral
role from shepherd to administrator, institutional maintenance, spiritual
malnourishment of local church members due to indiscriminate and frequent
transfer of pastors by p o w e m DCC Executives. Above all, the increase in
divisive ethnicity has occurred at all the administrativelevels of the institution
because the level of ethnic interaction is now high. Each ethnic group seems
to be more conscious of its ethnicity such as self-identity, self-esteem, a sense

of belonging, and the desire for self-determination. This last dilemma,
divisive ethnicity, will be described and evaluated in the next chapter.

Summarv
Political and doctrinal factors necessitated the institutionalizationof
ECWA in Nigeria. The rise of African nationalism in the 1940s and 1950s
was a political movement viewed by missionaries and national church leaders
as a threat to the future life of the church in Africa. In Nigeria, the Sudan
Interior Mission (SIM) formed its churches into an autonomous institutional
body registered by the government of Nigeria. The church was registered on
June 1 1, 1956, under the name the Association of Evangelical Churches of
West Africa. The institutionalization of ECWA was also a means for
maintaining a common doctrine among all ECWA churches.
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Four stages were followed before ECWA became a W-fledged
autonomous institution in Nigeria. The steps taken were licensing and
ordination of national leaders, registration of SIM churches, development of a
constitution, and finally, consolidation of all ECWA Local church Boards

(LCB), Local Church Councils (LCC), District Church Councils (DCC),
General Church Council (GCC), departments, and companies. In 1989
ECWA adopted a fonn of "church government by councils" (Evangelical
Church of West Afiica n.d.: 19). This type of church government gives power

and authority to ECWA councils, with the ultimate authority given to the
General Church Council (GCC).
The institutionalization of ECWA generated a high level of ethnic
interaction. Consequently, such interaction exacerbates divisive ethnicity.
Furthennore, the centralization of power and authority at the councils created
administrative offices, such as the ofice of the President, the General
Secretary, the Chairman and the Secretary. These offices are more than
functional designations; they also designate status, prestige, and economic
benefits. These social and economic benefits also tend to stimulate divisive
ethnicity, which is a major dilemma in ECWA today.
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Notes
1. The tem institutionalization is not synonymous with mdigenization. I do not think
ECWA is an mdigenous church m the true sense of the Principle of mdigenization as
Turaki seems to suggest. A church can be considered mdigenous only when the message
of the gospel it proclaims has become adaptable to the cultural environment m which it is
bemg proclaimed (Ilogu 1960:171). In other words, an mdigenous church is a church m
which the gospel has "penetrated below the level of conscious conviction and has become
part of the unspoken and accepted wisdom of [its] people" (Neill1957:95). As I
indicated m Chapter 2,ECWA is yet be a self-theologizing church; therefore it cannot be
d e s c r i i as an mdigenous church. It seems when Turaki uses the term "indigenous" m
relation to ECWA, what he is actually r e f d g to is the autonomy of ECWA. ECWA is
an autonomous church mNigeria because it is not operated or controlled by any outside
authority as is the case with some denominations m Nigeria.
2. It is interesting to note that the rise of nationalism m Afiica not only necessitated
the establishment of m autonomous institutional church, ECWA, but also brought about a
change of missionary attitude toward Africans. This change of attitude is indicated by the
resolution passed by the SIM West A.ti.ican Council on December 5-1 1,1951. The
resolution reads: "EUROPEANm C A N RELATIONS. The present-day trend toward
Nationalism has made it necessary that special emphasis be placed on the importance of
the relatiomhq of the missionary with the African people. In order to make sure there is
no hindrance to the work, it is urged that every missionary endeavor to so conduct himself
that no offense may be given eithm by attitude or conduct. The Afiican Christian is not
only one with the mission m Christ, but is himself advancing m his knowledge and ability
to conduct his own affairs. This means that the missionary must in many cases be willing
to fellowship with the f i c a n Christian as an equal canyhg out the Lord's work. The
African people are quick to sense a feeling of superiority m others. Everyone must
therefore examine himself to see that his attitude, his actions and even his language and
manner of speaking convey the feeling of Unity and oneness that should exist between
fellow-workers m Christ. Those failing to cooperate m this important matter must realize
that they are placing a stumbling block m the way of the Unity and progress of mission
activities and the growth of the Church of Christ m Aiiica" (Sudan Interior Mission
1951b3; cf. Turaki 1994: Ch. 18:4 for a similar expression).

3. Rev. R. J. Davis made this statement on his position as the Actmg Field Director of
the Sudan Interior Mission.
4. SIM churches m the French colonies did not jom SIM churches m Nigeria to form
the Association of Evangelical Churches of West Africa. One wonders why the name
ECWA is still retained by the churches m Nigeria. I think ECWA m Nigeria should
consider changing its name to reflect its true geographical location. Retention of the
present name, ECWA, implies that its churches are spread all over West Afiica. I think
ECWA should learn fiom its founder, SIM,which as mdkated m Chapter 2, has changed
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its acronym several times to suit the type of miniStry it comprises. Today the acronym
SIM means the Society for International Ministries, not Sudan Interior Mission.
5. The new Constitution gave District Church Councils advisory and judicialroles
over the local churches. This means that the new constitution did not give the local
churches total administrative autonomy.

6.1 use the word "partial" to mdicate that although ECWA was now operated by a
Constitution, until the 1960s the mission still had an upper hand m the administration of
the church. For instance, after the national leaders were elected, the following statement
was made: "It was pointed out to the meeting that while the Evangelical Church of West
Mica has now come mto its own, nevertheless, the Sudan Interior Mission will still work
closely in cooperation with it and reserve the right to choose the one who i s to be the
(Evangelical Churches of West Afiica 1954:3). Up to
overseer in the various districts
this time it appears the mission did not think the national leaders were capable of
managing the church themselves.
....'I

7. The mtroduction of the "secret ballot" system of voting was a shift from the
consensus system of votmg which the national leaders demonstrated during the
probational acceptance of the constitution and its fbal approval. In an ethnically diverse
society, the so-called "secret ballot" system tends to divide people along ethnic lines.

8. This letter was written and signed by Pastor David I. Olatayo, the first ECWA
Permanent Secretary, elected at the General Church Assembly at its meeting at Jos,
January 13-16,1960, and Pastor GmMaigari, ECWAPresident (1958-1967), onbehalfof
the General Church Assembly.
9. The following persons were appomted by the Assembly as the Constitutional
amendment committee: Pastors Auta, Ashana, H a m , A& Ogunmola, Olatayo, and a
representative of SIM who was an advisor to the Assembly.

10. It is interesting to note how the Assembly was very carell m selecting the
Permanent Secretary. The Assembly first appointed a committee to search and
recommend a suitable candidate. Members of the committee were: Pastors Moody,
Bagdya, Dan Gabas, Gin and the Advisor [SIM representative]. The committee
recommended Pastor Olatayo and he was elected by the Assembly with only one delegate
abstaining.
11, Rev. Dr.Byang H. Kat0 was elected as the second General Secretary of ECWA at
this meeting. He served the Lord in ECWA fiom 1967-1970.

12. The six departments of ECWA are: (1) Christian education, (2) Education, (3)
Services to International missionaries, (4) Medical, ( 5 ) Radio, (6) Missions and
Evangelism. The two companies are: (1) ECWA Productions Limited (E.P.L.), and (2)
ECWA Rural Development Limited (E.R.D.L.). As of 1995 ECWA had over 3,200 local
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churches, 300 Local Church Councils, and 36 District Church Councils. It is estimated
that ECWA has about two million adherents (Jacob 1995).

CHAPTER 4
Evidences and Opinions on the Emergence of Divisive Ethnicity in ECWA

In Chapter 1 I described and illustrated the problem of divisive
ethnicity in the rapidly growing church in Africa with particular focus on the
Evangelical Church of West Africa (ECWA) in Nigeria. In Chapter 2 I
descriied, analyzed, and evaluated the sociocultural context of Nigeria in
order to understand its ethnic diversity. I also descnied and analyzed the
work of the Sudan Interior Mission within multi-ethnic Nigeria. The data
strongly suggest that the gospel as preached and practiced by SIM
missionaries lacks the power to minimize divisive ethnicity in ECWA. The
incapability of the gospel to eliminate divisive ethnicity was due to the fact
that the gospel was clothed with Western culture, and SIM missionaries did
not exempli6 the family nature of the church as they lived among the
Africans. The data also show that the missionaries themselves did not escape
divisive ethnicity. In Chapter 3 I descnled the development of the
institutionalization of ECWA. I tried to show that ECWA is a highly
institutional church with offices which exacerbate divisive ethnicity.
200
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In addition to the archival research, I conducted personal interviews. In
this chapter I will present the results of the interviews conducted. The
purpose of the interviews, as already stated in Chapter 1, was threefold: (1)
to ascertain whether the problem of divisive ethnicity exists in ECWA as
asserted by Danfblani Kore in 1977; (2) to gather from the informants what
they consider to be possible contributing factors to the problem of divisive
ethnicity, and what they consider to be the best solutions; and (3) to ascertain
whether the institutionalization of ECWA exacerbates divisive ethnicity.
As I stated in Chapter 1,118 ECWA ministers and members

representing twenty-seven DCCs, thuty-one ethnic groups, twelve states and
the Federal Capital Tenitory, Abuja, were interviewed (refer to Appendix C
interview questions). My informants identified three major areas in which
divisive ethnicity is explicitly manifested in ECWA. The areas are: election
of leaders, appointments of staff, and the proliferation of administrative units
such as Medical, Rural, and ECWA Production Departments. They also
identified six possible factors contributing to divisive ethnicity in ECWA; in
addition, they suggested six possible solutions to the problem. Before I
describe the six possible contributing factors to divisive ethnicity and the six
suggested solutions, I will descriie the three major areas in which
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divisiveness is manifested.

...

..

ee m o r A r e a of b i v e Ewcitv y1 ECWA
*

It is important to reiterate that 96% of the informants agreed that
divisive ethnicity is a problem in ECWA. This is an increase of 62% over
what Kore discovered in 1977. When he did his studies on what he calls
"ethnic loyalty" in ECWA, 33% of informants stated that it was a serious
problem in ECWA (1977:17). In my study only 3% believe that divisive
ethnicity is not a problem in ECWA, 1% was undecided. These last two
groups think that divisive ethnicity in Nigeria is a sensitive issue; therefore
they wished to say nothing about it. One informant, a DCC Secretary,

reacted thus when asked about divisive ethnicity in ECWA. "Why are you
asking me this question about divisive ethnicity? Don't you know that
divisive ethnicity is a sensitive issue in Nigeria?" When asked why he thinks
divisive ethnicity is a sensitive issue, he refbed to respond to the question.
By implication he was a f f i g the existence of divisive ethnicity but was
unwillingto talk about it.

This kind of attitude toward divisive ethnicity in

Nigeria is not uncommon because people would rather imore the problem

than speak of it.

.. .
. ..
imsive FJthntcity,19the

203

of J & a b

TWOinteresting phenomena emerged from the interviews. The first
phenomenon is that ECWA is not only a religious organization, but it is also
administratively political. A total of 53% of the infomants said that election
in ECWA is determined by ethnic affiliation. The second phenomenon is that
in ECWA people are more attached to their ethnic groups than to any
institutionalized organization. One informant said that politics in ECWA is
played according to the following zones in ECWA Western zone (dominated
by the Yorubas)'; the Northern zone, which is composed of many ethnic

groups (this zone is subdivided into the Central zone, the North East zone,
and the Far North zone)'; and then the Eastern zone which is composed
primarily of Igbos.

The Igbo ethnic group is new in ECWA because SIM ministry as
described in Chapter 2 was concentrated in Northern Nigeria. The Southern
part of the country was then regarded as Christian because of its early contact

with Christianity about 1841 to 1842. It was after the Nigerian civil war
which erupted in 1967 and ended in January 1970 that ECWA got a
permanent base inthe East. Now ECWA churches are growing in the
Eastern part of the country. However, broadly speaking, presently the Igbo
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are a minority ethnic group in ECWA and thus are not yet a political force in
ECWA. Most of the Igbos interviewed (who asked to remain anonymous)
said they feel marginalized in ECWA administration.
ECWA has a detailed policy and guidelines on the election of its

leaders (see Appendix F). What is very clear about the policy and guidelines

is the importance placed on prayer and biblical qualifications for elected
leaders. However, as noted above, 53% of the informants said that divisive
ethnicity plays a more significant role in the election of oficers at all levels in
ECWA than do prayer and biblical qualifications.
One informant, a member of the General Church Council, decried the
situation when he said that prayer for the guidance of the Holy Spirit should
dominate the time of election, but in ECWA political campaigning supersedes
e~erything.~
He recalled a situation when an election for the General
Secretary of ECWA was to take place. He said that many ethnic groups held
secret meetings in the night to decide how to vote. As it tumed out, he
claimed, several ethnic groups fiom the north allied themselves and elected
the candidate they considered "their own man." In most cases that is what
happens in ECWA during the time of elections, my informant asserted.
Pastor John Hassan Ikara (1999,the Chairman of Kano DCC, puts it
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this way: '"No matter how spiritual you are, you have to be the 'son of the soil'

before you become anything [meaning an elected leader] in CECWA]." Elder
Benjamin Ikonne (1995), a delegate from Aba DCC in the Eastern part of
Nigeria, said, "There is usually a lot of campaigning along ethnic lines before
any election is canied out [in ECWA]." Rev. Mipo E. Dadang, the Secretary
of Jos DCC, who served on two different committees set up by ECWA
Executive to look into certain crises in some DCCs, cited the following
examples:

In one DCC, the election of five Executive members was tumed down
on the basis of tribalism. In another, the Chairman who is from another
ethnic group was regarded as a "foreigner." The predominant ethnic
group in the second DCC split off from the main DCC demanding their
own ethnic DCC. (1995)
The mentality of the "son of the soil" criterion is so pervasive not only
in ECWA but in Afi-ica as a whole that the saying goes, "Blood is thicker than
water, even than the water of baptism by which one is born into the church"
(Hebblethwaite 1994:ll). Hence in ECWA, the election of officers is, for the
most part, politically motivated and guided by ethnic affiliation rather than
biblical principles as stipulated in ECWA By-Laws.
The manifestation of divisive ethnicity in the administrative structure of

ECWA reveals the amount of cultural influence the Nigerian society has on
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the church in Nigeria. As I observed in Chapter 1, drawing fiom the insights

of Abner Cohen (1974a:97) and others, ethnicity in itself meets
psychological, social, and political needs. Psychologically, it meets the need
for belonging, self-esteem, self-identity, and security. Politically, ethnicity
meets the need for ethnic self-determination (Moynihan 1993:630-106;
Vaughan 1996:333-350). John Markakis (1996:299) argues that with the
passing away of "the era of African nationalism with its promise of nationbuilding, socio-economic development and democracy [and ] its promise
unfulfilled, the most potent political force throughout the continent draws its
strength from ethnicity." The reason for this shift, says Markakis, is the
failure of the nation-state principle in Afiica with its unfidfiilled economic
development and political security. Consequently, people in Afiica are
seeking their support in "traditional networks of solidarity and forms of
identity" (1996:299). Thus in present-day Afiica,
ethnicity has emerged [as] a major contender for political powers. Its
claims are strengthened by the current populist movement for
democratization, decentralization, respect for human rights, and grass
roots development. (Markakis 1996:301)

I have also observed that an institutionalized church like ECWA with a
centralized system of government in a multi-ethnic Nigeria is vulnerable to
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divisive ethnicity. The reason is that in a multi-ethnic society like Nigeria a
people's self-identity, sense of belonging, and political and economic survival
depend on its visibility in the political sector (Cohen 1974b:xv). The longstanding struggle between the so-called three major ethnic groups in Nigeria,
the Hausa-Fulani, the Igbos, and the Yorubas, each trying to gain the mantle

of leadership in the country, is a good example of the power of divisive
ethnicity in politics (West Afiica 1994:246-247,250-255). Each of these
ethnic groups seeks or aims to gain control of economic resources in Nigeria.
Uyi-Ekpen Ogbeide correctly observes:

[In Nigeria] ethnic groups are thrown into direct competition with one

another, for positions within the State agencies and commercial
concerns, for the control of local markets, for admission to crowded
schools, for induction into the armed forces and police, and for control
of political parties. Competition breeds conflict or antagonism
especially when societal resources are in short supply; often times they
are. And when the resources are controlled by the state, State power
becomes the bone of contention between ethnic groups. In such a
situation, ethnic groups may perceive themselves as involved in a
"zero-sum game" over State power, a game in which one group's
failure is attriiutable to another's success. (1984:19-20)
Presently in Nigeria the minority ethnic groups are more conscious than
ever of their self-ethnic identity and the rig& for equal distribution of the
national cake. Therefore they too are beginning to employ the same political
resource, divisive ethnicity, to have their ri&tfid place in the political life of
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the country. An example of the resurgence of minority ethnic consciousness

in Nigeria and Africa in general is the formation of an organization known as
the "Ethnic Minority Rights Organization of Afiica (EMIROAF)." This new
organization in Nigeria is now advocating for
a loose federation with a collegiate presidency, parliamentary system of
government in the federating units of the country, an a m y in territorial
formation, and the enthronement of true federalism in Nigeria by the
equal treatment of all ethnic groups, allowing to each ethnic group the
right of political self-determination, resources and environmental
control. (West Africa 1994:255)
The general belief of this movement is that each ethnic goup in Nigeria
should have the right of self-governing (1994:256). It appears the problem is

a global one. For example, Roberto M. Benedito (1996:232) shows that the
United Nations General Assembly has taken some steps to guarantee the
rights of what it calls "indigenous people" all over the world. This emerging
belief in self-determination of ethnic groups is in line with Moyn~han's
assertion that every ethnic group the world over is seeking s e l f - d e t e d t i o n
(1993:63-106). As I will descriie below, Ethiopia is now experimenting with

this new model of neutralization of divisive ethnicity. The point I am trying
to establish here is that in Nigeria divisive ethnicity is a political resource, and
ECWA is influenced by it. In other words, divisive ethniclty is used by
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politicians in Nigeria as a means to gain political positions. The politicians
do this by tarnishing the image of other ethnic groups. Rev. William 0.
Madubuku (19 9 9 , former ECWA Assistant General Secretary (1 988-1994),
correctly observed:
Because of the political growth in Nigeria, people like leadership.
Since in Nigeria [divisive ethnicity] plays a primary role in electing or
appointing people in leadership positions, the same practice is adopted
by the church in Nigeria. (Madubuku 1995)
He also claimed:

During the early years of SIM work in Nigeria, ethnic solidarity was
never a problem. Perhaps because the churches were known as "SIM
churches" in Nigeria. But when the responsibility of the church was
handed over to nationals [in 19761, it seems people became ethnically
sensitized. For example we have the problem of ethnicity in Kano,
Zonkwa, Katsina and Eastern DCCs. It seems the problem is
increasing every day. (1995)
The mobilization of divisive ethnicity as a political resource to gain
access to political positions in Nigeria and Africa in general is a challenge to
ECWA and the church in Afiica. A church like ECWA with a system of
government parallel to that of civil authority will inevitably become a prey to
divisive ethnicity. As demonstrated in Chapter 3, ECWA is a wellinstitutionalized church with established political ofices such as the
presidency, the general secretary, the district chairmen and secretaries.
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In Nigeria the acquiring of such ofices means prestige, power, and wealth,
therefore ethnic groups compete to acquire them.

Turaki seems to underline the point when he asserts:
ECWA is like a contractor who contracts. This means that ECWA is
in a position to distribute resources [such as medical work, rural
development, and education], and ECWA has more people [trying to]
benefit from these [limited] resources. As a result, such limited
resources heighten ethnicity. (Turaki 1995)
As will be shown below, the higher a person goes up the administrative
ladder in ECWA, the more economic, political, and social advantage the
person gets. Rev. Ezekiel Tunde Ornidiji, the Secretary of Southern DCC,
says: "What is happening in the secular setting in terms of the selection of
leaders has crept into the ECWA system" (1995). He cautioned that if
divisive ethnicity in ECWA continues, ECWA will split along ethnic lines just
like the ethnic division that took place between the house of David and the
house of Israel (1 Kings 12:l-20).

Election is not the only way people get into leadership positions in
ECWA. Certain positions such as the pastorate, directors of departments,
principals and provosts of educational institutions are appointed positions.
Thirty-one percent (3 1%) of the informants said that in ECWA divisive
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ethnicity influences the appointment of people to such positions.

In terms of appointment, the positions of local church pastors and heads of
departments were rated the highest for being influenced by divisive ethnicity.

In ECWA, the appointment of pastors is the responsibility of each
DCC, while the appointment of heads of departments is the responsibility of
the ECWA Executive through the various governing boards. Most DCC
Executives I interviewed confinned that about 99% of pastors employed in
DCCs belong to the ethnic groups within the DCC. According to one
informant, those who do not belong to a predominant ethnic group(s) in a
particular DCC are categorized as "strangers." Two informants gave two
examples of how divisive ethnicity is practiced in the appointment of pastors
in ECWA.

A pastor who at the time of this interview claimed to be a victim of
divisive ethnicity (he asked to remain anonymous) namted his story as
follows:

I heard the call of God and with the advice of my wife I responded. I
attended Bible College to prepare myself for ministry. When I:
completed my Bible School training in 1985, I was appointed an
associate pastor in a certain church in ECWA in the North. I served
for six years and decided to further my education in order to sharpen
my skills. With the permission of the church, I went to a seminary and
obtained a Bachelor of A r t s in theology. Close to the completion of my
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training I received a letter from the DCC telling me that I should look
for an appointment elsewhere because there was no place for me in the
DCC. It was clear to me that divisive ethnicity was at play because no
one had taken my place in the local church I was serving. I believe that
since I am not from that particular DCC,I was considered a "stranger."
It appears to me God's work has turned into ethnic work.
The second example concerns a pastor who near the time of his
retirement refused to recommend to the DCC his associate as his replacement
simply because the associate was not from his ethnic group. Instead the
retiring pastor tried to bring in from his own ethnic group a pastor who was
living one hundred miles away from the church. According to the informant
who narrated the story, it took the intervention of people within the church for
the associate pastor to be appointed the senior pastor.
These two stones may appear to be too subjective; however, the
informants strongly believed divisive ethnicity was involved. Rev. Julius
Akinyeni, the Chairman of Southern DCC, had this to say:

If one does not belong to the [dominant] ethnic group, he will not fhd
it easy to get a leadership position in the church. A chairman in
ECWA recalled his experience when he was once denied an
appointment simply because he did not belong to the dominant ethnic
group within the congregation. (1995)
He also maintained: "In some areas if you are not a member of a particular
tribe you cannot be licensed on time, you cannot be ordained on time, and
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you cannot be given any leadership position" (1995). The same problem was
found in the appointment of officers in departments of ECWA. According to

an infommnt, a pastor, it is not uncommon for even elected ECWA ofiicers to
surround themselves only with people from their ethnic groups in their
departments. This informant gave an example of a highly elected ECWA
leader who came into office and appointed only people from his ethnic group.
Because of the seriousness of the problem in ECWA, the cment President of
ECWA, Rev. Victor Musa, is deliberately making sure every department in
ECWA is multi-ethnic (1995c).
It is interesting to note here that the problem of divisive ethnicity as a
factor that determines the appointment of church leaders is found not only in
ECWA. In his study of eleven multi-ethnic congregations (composed of

Luhya, Kikuyu, Luo, Kamba, Taita, Mem, and others) in Nairobi, Kenya,
Robert T. Parsons (197 1:159) discovered divisive ethnicity as one of the
factors that determines the appointment of pastors and even those to be
recommended by the church for further studies. Other cultural differences
that generated divisive ethnicity in the eleven churches were prohibitions
against intermarriage between ethnic groups, circumcision and noncirc~mcision,~
language, and the inability of the ethnic groups to forget their
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ancient "triial" feelings (197 1 :157-159). Again such practice is not
uncommon in the public sector in Nigeria and throughout Africa m general
(Waruta 1992~126-128).
Divisive ethnicity in the area of appointments in ECWA corresponds
with mixed motivation in O'Dea's theory of the dilemma of
institutionalization. He said that mixed motivation for ministry tends to create
a leadership tussle in any instiMionalized church (1966:91). Max Weber
also asserts that the routinization of charisma also affects the criteria for
appointment; that is, the original basis for the appointment of leaders under a
charismatic body is usually "personal charisma." He argues that when such a
charismatic body institutionalizes, its "followers or disciples may set up
n o m for recruitment" that have nothing to do with charisma (1947:367). In
ECWA it appears the motivation for the ministry of leadership is driven by
ethnic interest rather than a genuine response to the call of God.

By November 19,1976, ECWA had 17 District Church Councils
(Evangelical Church of West Afiica 1976). As of 1995 the districts had
increased to 35, with 28 from the North, 4 from the West, and 3 from the
East. Fifkeen percent (15%) of the informants assert that the current dernand
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for the creation of more DCCs in ECWA is primarily influenced by divisive

ethnicity. Although only a small percentage of people believe that divisive
ethnicity influences the creation of districts in ECWA, the fact that the issue
was raised in the presidential address of the current president of ECWA, Rev.
Victor Musa, at the 1995 ECWA General Church Council demonstrates that
it is a crucial issue. As earlier stated, the president observes that the problem
of divisive ethnicity is "reducing ECWA to simply running small ethnic clubs
totally devoid of gainful spirituality and growth" (Musa 1995a:g).
As I have described above under O'Dea's theory of religious

institutionalization, the proliferation or elaboration of administrative units in

an institutionalized organization is an inevitable dilemma. I elaborated about
this dilemma in Chapter 1 under ODea's "dilemma of administrative order,"
citing Rev. Victor Musa (1995a) and Sunday Bwanhot (1995:1-2). Max
Weber (1947:368) makes the same observation concerning how the
institutionalization of religion can stimulate the multiplication of
administrative units within an institution. He contends that when charisma is
routinized, it can either generate "(a) benefices, (b) ofices, or (c) fiefs."

A General Church Council member fiom the Southern part of Nigeria
said that the phenomenon of the proliferation of administrative units for ethnic

216

reasons is quite acute in ECWA. He observed that almost every year a
request for the creation of a new DCC is presented in the council. He
contended that although it is usually argued that the growth of the church is
the primary factor for the creation of DCCs in ECWA, a critical look into the
issue suggests that the desire of some ethnic groups to be the majority in the
council is a major factor. Another informant from the northern part of the
country said that the proliferation of DCCs in ECWA is motivated by the
desire for status and prestige. The infonnants not only identified areas in
which divisive ethnicity manifests itself in ECWA, but they also identified
possible factors.

. .

...

Six Factors C o n t n k m to Divlsive

*

.

.

ECW-

There were diverse opinions as to the contributing factors to divisive
ethnicity in ECWA, but the following six major factors were identified by the
informants: spiritual poverty or immaturity, the principle of ethnic
representation, cultural differences, consolidated salary scale, loss of vision,
and a democratic principle. I will descriie and analyze each of these factors.
Poverty or
Forty-one percent (41%) of the informants said that the divisive
ethnicity in ECWA is an indicator of the degree of spiritual maturity of
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ECWA members and leaders. Spiritual poverty of ECWA members and
leaders was said to be a persistent phenomenon. One of the issues of the
ConstitutionalReview Committee, set up by ECWA Executive on October

3 1, 1987, was that of looking into the spiritual life of ECWA as a whole

(Turaki 1994: Ch. 17: 19). In his inaugural speech to the Constitutional
Review Committee, Turaki observed:

In spite of ECWA's emphasis upon the gospel, worship, evangelism,
theological training and social welfare, it does not appear as if the
general and individual life of ECWA members is being significantly
governed or moderated by these emphases and also by biblical
principles. Cases of spiritual and social undiscipline abound, such as
the tem'ble evils of undiscipline found among ECWA workers and
pastors, lack of faith and commitment to Christ, the Bible and Christian
work ethics, corruption and embezzlement being rampant in Churches,
departments, institutions and fmancial institutions of ECWA,
undesirable manifestations like greed, dishonesty, selfishness,
nepotism, triialism, sectionalism, lust for power, sexual immorality,
and many other readily identified ills of our society are also found
amongECWAmembers. (1994: Ch. 17:18)
When the committee finished its review of the Constitution in 1989, it found
that "spiritual immaturity" was one of the factors causing "tribalism" [divisive
ethnicity] in ECWA (ECWA Review Committee Report 1989:27) .
The Committee observed:

On Spiritual life, the Committee has observed that carnality is the
major problem of the church [ECWA], permeating every level of
ECWA. Along this same line of observation, the Committee has taken
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note of the problem of a general lack of spiritual growth among ECWA
members. This lack of growth has been manifested in areas such as
family life, interpersonal relationships, lack of commitment to Christ,
giving [church offerings], elections, tribalism, divisions. . . . (1989:34)
The Committee recommended "a retun to the Bible and to making the
Bible the final authority in matters of faith and practice" (1 989:34). The
Committee M e r recommended that "where there is allegiance to
conventions and practices that contravene the Bible, ECWA members,
ministers, employees and leaders alike, must put an end to all such in order to
allow God to work in us and among us'' (1989:34).
Now, six years after the Constitution was reviewed, it appears the

spiritual problem in ECWA is on the increase. One informant, a DCC
Secretary, said a spiritual problem cannot be solved constitutionally but
spiritually. Various expressions by informants indicate that lack of
spirituality is one of the contributing factors to divisive ethnicity in ECWA.
Some of the expressions made were as follows: (1) "The Bible is being
neglected or not being used as our yardstick [for conduct in ECWA]" ( b r a
1995). (2) "Lack of teaching the word of God in our churches has left
members to remain babes in the things of the Lord" (Jacob 1995). (3) "Lack
of spirituality among ECWA members and leaders, and lack of the
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application of biblical teachings are serious problems in ECWA" (Sambo
1995). Furthemore, Rev. Bauda Sambo, the C h a h of Jos DCC, also
contends:
Christian leadership is not something that people should fight tooth and
nail to have, but rather something that people should make themselves
available to the Holy Spirit and the people of God to call them into it.
Those who seek leadership position in the church by creating [divisive
ethnicity] have interior selfish motives. (1995)
(4) Rev. Isuwa Kefas Kulani (1995), a local church pastor, said that lack of

spiritual maturity is found at all ECWA levels of administration; therefore
people are ignorant of what spiritual leadership is all about in ECWA.
It is important to ask why, after 100 years of existence, ECWA is
wrestling with spiritual immaturity. I contend that the problem has its roots in
the way the gospel was presented. I argued in Chapter 2 that SIM did not
provide the necessary atmosphere for ECWA leaders and members to be selftheologizing. A church that is not self-theologizing will not grow spiritually.
A second factor for the imfnaturity among ECWA members and
leaders now causing divisive ethnicity in ECWA can be attributed to the
divisive ethnicity of SIM missionaries. The introduction of exclusive mission
stations as a model for ministry is an example of such divisive ethnicity.
When SIM missionaries succumbed to the 440 yards British rule in Africa
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and Nigeria in particular, it was an attack on the nature of the church as the
one family of God. Furthermore, when SIM missionaries refused to be
members of the ECWA churches they planted, that also was an attack on the
church as the one family of God. My argument then is that a major cause of
the immaturity of most members and leaders of ECWA as described by the
informants above is related to the way the Christian faith was proclaimed and
lived by SIM missionaries.

. .

e&de

of E W -c R

. .
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The principle of ethnic representation in ECWA units means that each
ethnic group desires to be represented at ECWA's administrative units such as
medical and rural departments as well as the district church councils.
Twenty percent (20%) of the total informants think that ECWA is being
influenced by what goes on in the political life of Nigeria. In the political
sector in Nigeria, each ethnic group competes for political representation so

that it too can have the opportunity for a share in the national cake.

An informant claimed that since ECWA owns some economic
resources such as medical work and hospitals, rural development, literature
production, and guest houses, each ethnic group would like to share the
benefits of these resources. In other words, these support institutions are no
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longer viewed by most ECWA members and leaders as means to accomplish
the original mission of ECWA, bringing people to Christ, but as meeting the
needs of individual ethnic groups in ECWA. Panya Baba, former president of
ECWA (1988-1994), descriies the situation in strong terms when he says:
Today, in ECWA we cannot boast of our ministries as . . . in the days
of the SIM. We may want to excuse ourselves by blaming our socioeconomic factors as being responsible for our catalogue of woes. But
let us not forget that we ourselves are largely responsible for our
present woes. Our lack of spiritual strength and vision led us to
redefme these ministries in t e r n of our Nigerian socio-political and
socio-economic life, in that we lost somewhat our vision, goal and
objectives of our Fathers, and . . . ministries are seen and viewed as
jobs, what we can get out of them, our benefits. This change fiom
ministry to jobs and from service to God and to our fellowman to dailypaid jobs and as means of earning a living has indeed corrupted our
minds and vision, and commitment. (1 99 1:6)
Another informant said that the desire for ethnic representation in the
ECWA administrative structure is the cause for rampant embezzlement in
ECWA departments like medical work and hospitals, rural development,
ECWA Production Limited (literature production company), and churches.
Another good example of the desire for ethnic representation was described
by one informant. He said that in one DCC the elected Chairman felt it was
not his own conviction to be a Chairman of the DCC but his "people" felt

this was their own opportmity for him to represent them as an ethnic group4
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The principle of ethnic representation in the political life of ECWA as
identified by the 20% informants seem to have a historical base.
Elochukwu E. Uzukwu's work is very useful here for understanding the
principle of ethnic representation in the social and political life of African
societies before the advent of the slave trade and colonialism. Uzukwu has
identified, in broad categories, two major models of &can patterns of social
organization. The fmt model is what he calls "authority in many hands,"

lcnown by the West as "stateless societies" (1996:14-16). The system was
characterized by shared authority by many leaders from different clans,
forming what Uzukwu calls "a federation of clans." The leadership in this
model of organization was both spiritual and political. As Uzukwu puts it,
"society [was] anchored on the sacred; and ritual [was] exercised at the
grassroots" (1996: 15).
According to Uzukwu this type of social organization was common in
sub-Saharan African societies. He cites the Igbo of Nigeria as a good
example of this system of government. Although the Igbo community
appointed the head of the "eldest or principal clan to preside over the
assemblies of the village-group, all decisions that affected the life of all the
clans constituting the village-group required serious consultation on family,

223

kindred, and clan levels" (1996: 15). Among the Igbos, Uzukwu says, no
orders were honored from the top down without prior discussion or
negotiation. In short, consensus was the driving force in all decision-making.

Uzukwu observes that the only weakness of this system of government was
its vulnerability to well-centralized types of societies that might likely attack
it.
The second model of social organization identified by Uzukwu is what
he calls "centralized authority" (1996:16). For example, this type of
government was known in Africa as the "Oyo, Hausa, Ashanti, Abomey,

Zulu,Congo, Swazi, and Ganda kingdoms" (1996:16). Uzukwu used the
Yoruba kingdom of Oyo as an example. The major characteristics of the
centralized model of government were collegiality as a means to neutralize
the monarch, and the divine sanction that leadership was both a spiritual and
political responsibility. Uzukwu delineates "cohesion, wider mixing of
people, efficient communication, faster realization of the objectives of state,
more peace and prosperity" as the strengths of the centralized system

(1996: 17).
In spite of the apparent differences of these two models of social
organization, Uzukwu (1996: 18-19) identifies certain common elements
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which characterized both of them. First, both stressed the importance of
"consultation and deliberations at many levels in order to make decisions
affecting the well-being of the society." In other words, people at the

grassroots had a say about their collective destiny. A modem example of this
model of government is now in experimental stages in the Ethiopian
government. After centuries of divisive ethTlicity in Ethiopia, the government
is now trying to exploit the dynamism of ethnicity in itself'to define its
political life. In 1994 it formed a new system of govemment it calls "ethnic
federalism" (Vaughan 1996:335). The country is divided into nine federated
states. According to the Ethiopian new constitution, these nine federated
states are
delimited on the basis of settlement pattern, identity, language, and
consent of the people concerned, and provides for the unconditional
right of self-determination, including the right to secession [for] every
nation, nationality, and people in Ethiopia defined as group[s] of
people who have or share large measure of a common culture, or
similar customs, mutual intelligibility of language, belief in a common
or related identities, and who predominantly inhabit an identifiable
contiguous temtory. (quoted in Vaughan 1996:334)
It is too premature to determine the success of this new but old model of
political organization in Africa. The effort of the Ethiopian govemment is to
neutralize divisive ethnicity. Nigeria on the other hand, as stated in Chapter
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2, has adopted a rotational model of leadership as a weapon to neutralize

divisive ethnicity. All these examples show an effort among African leaders
to reconstruct its leadership patterns in order to curtail divisive ethnicity.

A second common element of the decentralized and centralized system
of African social organization was that "authority [was] respected" (1 996: 18).
According to Uzukwu, the ruler was appointed to serve and to protect the
community. The fblfiknent of these services earned the leader community
respect. However, any misuse of the public office by the ruler could lead to
dethronement or death. A third common element was that "authority [was]
closely linked to the hierarchical conception of the universe" (1996: 19). The
ruler or elder was considered to be closer to the ancestors; therefore he had

both moral, spiritual, and political obligation to both the ancestors and the
people around him.
Above all, Uzukwu observes, these two models of African social
organization were glued by the African principle of "communitarianism"
(1996:12). In other words, interpersonal relationships among members of
each clan or ethnic group were the basis for social and political interactions.
The life of every individual and ethnic group was dependent upon the welfare
of the whole social organization. A South Afiican proverb describes such
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interpersonal relationship this way: "One is human because of others, with
others, and for others." On the individual level it means, "I am because we
are, and since we are, therefore I am. I belong, therefore I am"(quoted in
Utukwu 1996:37).

Uzukwu claims that these two models of African social organization
were destroyed by the evil forces of slavery and colonialism (1996:20-22).

Uzukwu asserts that Afiica is in political and ethnic turmoil as a result of
slavery and colonialism. These two forces (slavery and colonialism), he
contends, disintegrated the African models of social organization and
replaced them with the Western system of government which encourages
economic and political competition. Colin Leys has the same line of
argument. He writes:
Colonial regimes have played an important part in fostering triialism
[divisive ethnicity] by their policy of trying to channel all political and
economic dealings between individuals and the state through the
medium of "triial authority," and by discriminating in favour of some
tribes and against others, especially in their own recruitment policies.
And after independence politicians have often played similar roles.
(1975199)

The desire for ethnic representation in present-day Africa is a search
for self-determination that characterized pre-colonial African communities.
However, it is itllportant to note the two systems of &can

social
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organization as described by Uzukwu have also been corrupted by modem
economic and political interests. Consequently in modem Nigeria the general
motive behind ethnic representation in the political strata is not to serve the
general populace but to acquire economic and political power at the expense
of other people. Such is the problem with ethnic representation in ECWA.
al D m e n c a

Sixteen percent (1 6%) of the total i n f o m t s said the multi-ethnic
setting of Nigeria is a factor in the practice of divisive ethnicity in ECWA.
The phenomenon of the language barrier was cited as an example. An
infoxmant said that in Nigeria people associate easily with those who speak
their language. Hence, in electing leaders people tend to elect those with
whom they will easily communicate in times of felt needs.
Identification of the language barrier as a factor for the practice of
divisive ethnicity is interesting. The ECWA Constitution states: "English
shall be the oficial language of the G.C.C. Vernacular translations shall be
provided as necessary" (Evangelical Church of West Africa 1989:19).
Vernacular translation here meam translation from Engltsh to either Hausa,
Yoruba, or perhaps Igbo or Nupe. Although the Nigerian constitution
recognizes Hausa, Igbo and Yoruba as major languages to be the medium of
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formal education (which I believe is at the expense of the minority
languages), Engllsh continues to be the formal language of comunication
(Eboreime 1996278). In ECWA Enghsh is used as a neutral language of
communication during the GCC sessions, but it appears indigenous languages
still play a certain role in determining who should be a leader in ECWA.

As a participant observer, this author attended the General Church

Council meeting which took place in Jos, Nigeria, April 2428,1995. It was
interesting to observe how the phenomenon of language influenced the
interaction of the council members after each session. The author observed
most members of the council associated with each other on the basis of their
language groups. For instance, since the Hausa language is the trade
language in the North, the council members fiom the North who come Erom
different ethnic groups grouped themselves under the umbrella of the Hausa
language. The Yorubas and the Igbos grouped themselves accordingly.
Even in the Guest House where members of the council had their meals
during the meeting, in most cases each group sat according to their language.
Language has an important part in the cultural life of Afiicans. Perhaps
this is why Diedrich Westelmann (1 92526) in his article on the vernacular in

African education claimed that language is the "mostadequate exponent of
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the soul of a people." He argues that "by taking away a people's language we
cripple or destroy its soul and kill its mental individuality." Unfortunately, in
her study of the Baju (Kaje) and the Mwaghavul (Sura)of Nigeria, Carol V.
McKinney (1990), discovered that Hausa, the trade language in Northern
Nigeria, is replacing other languages (see comments in endnotes number 10 in
Chapter 1).

In his study of the role of language on national development in India,
Jyotirindra Das Gupta discovered language to be one of the marks of
ethnicity. According to him, "language provides a bond of unity among its
speakers and defines a line of separation mrkjng off one speech community

from another" (1974:470). Max Weber (1947:139) also said that when a
third person from a different ethnic group meets two people who speak the
same language, the feeling of differences readily emerges. According to
Weber, the two who speak the same language will then realize their
communalitybased on common language. As stated above, Robert T.
Parsons in his study of eleven multi-ethnic groups in Nairobi, Kenya,
discovered language barrier to be one of the factors that generates divisive
ethnicity in all the churches. According to Parsons, "The barrier is present
between people despite the knowledge of a common language [which is
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Swahili] simply because people have a very strong liking for the mother
tongue" (197 1 :158). Again these observations confirm the fact that divisive

ethnicity is played out at the boundaries of the interaction of different ethnic

groups.
These observations about the role of language in a people's life and its
misuse as a divisive tool for discrimination is a reality in the Nigerian context.
Although English is the official language in Nigeria and has become a sort of
linguafianca for educated Nigerians, most people communicate in their
mother tongue or in the trade languages, which are Hausa or pidgin English

(Brann 1993:648-649). In fact, language is one defining mark for different
ethnic goups in Nigeria. As stated earlier, Nigeria has over three hundred
languages. Therefore what I observed among ECWA members as described
above is common in Nigeria. The church is simply reflecting the nation, but
should not the church be a contrasting society, reflecting the values of the
kingdom instead of secular ones?
The phenomenon of language as exhiiited by ECWA council members
is a beautifid sign of the diversity of the kingdom of God. The beauty of
language diversity in the Kingdom of God is well described by the apostle
John in his vision of heaven. John writes:
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After this I looked and there before me was a great multitude that no
one could count, from every nation, triie, people and language,
standing before the throne and in front of the Lamb. They were
weaxing white robes and were holding palm branches in their hands.
And they cried out in a loud voice: "Salvation belongs to our God, who
sits on the throne, and to the Lamb." (Revelation 7:9-10 LAB).

This passage is a classic example of what it means to be the one family of
God. The passage seems to suggest that even in heaven it is possible people

will glonfL God and Jesus in their own mother tongue. The prophet Isaiah
seems to have a similar understanding of the ethnic diversity of the kingdom
of God. He quoted God as saying, "For my house will be called the house of
prayer for all nations . . . he who gathers the exiles of Israel will gather still
others to them besides those already gathered" (Isaiah 56:7, 8 LAB).
The point I am t y n g to establish here is that language difference is a
gift of God to every group of people on earth. To speak in one's language is
to appreciate the gxft of God. The problem of a language bamer only arises if
it is used as a discriminatory tool. The diversities of languages in Nigeria and
in ECWA (see Appendix D) in particular must be viewed in terms of God's
special gifi to every ethnic group for the purpose of praising him.God seem
to enjoy the rhythm of every language he created; therefore his children
should not do otherwise.
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e Consohbted S&

Sc&

A informant said that in ECWA, the higher a person goes up the

administrative ladder the more economic and political advantages a person
gets. Fourteen percent (14%) of our informants believe this is why ethnic
politics is increasing in ECWA. ECWA has what is called a consolidated
salary scale, applying to all ECWA employees and elected officers. In
ECWA fhll-time elected officers and heads of departments and institutions
receive higher salaries than their counterparts in other areas of ministry such
as local church pastors and missionaries (see Appendix

F)? All other

employees in ECWA are paid according to their educational training and
experience. Most pastors in ECWA receive below fifteen thousand Naira
(#15,000) per annum. However, when a pastor becomes a DCC chairman,

secretary, ECWA president, or general secretary, he receives about twice or
three times what he was paid as a pastor. Some informants believe such an
economic gap will definitely stimulate divisive ethnicity.

..

Loss of Vlslon
The following two suggested factors for divisive ethnicity m ECWA
m y Seem to be jnsi@1cant to the reader because of their low percentage.
However, since these factors were brought out m the interviews, it is
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important to present them Loss of vision was identified by 5% of the

informants as a factor contn'buting to divisive ethnicity in ECWA An

informant observed that although ECWA is praised for its missionary work,
those actively involved in missions are the ordinary members of ECWA. By
the ordinary members of ECWA, he meant ECWA missionaries. He argued
that this is why divisive ethnicity is rarely found among ECWA missionaries;
they have a clear vision of what they are called to do. hother informant
observed that because missionary work in ECWA is not a prestigiousjob, it
does not exacerbate divisive ethnicity as it does in the ECWA administrative
strata.
According to Rev. Nahur Sama'ila, the Administrator of the
Evangelical Missionary Society of ECWA, every ECWA missionary in
ECWA receives a flat monthly allowance of six hundred Naira (#600.00).6
Their counterparts in the administrative ladder receive three to four times
more. Consequently, those involved in missions work in ECWA are there not
because of economic benefits and social status but because they have had a
clear call from God to accomplish his mission.
The general opinion of the 5% informants was that divisive ethnicity
arises when people in the church begin to lose their original vision.
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This observation seems to be in line with Max Weber's (1947:362) assertion
that a "call," a "mission,," and a sense of %pirituality" characterize a
charismatic organization. Weber argues that with the institutionalization of

the charisma, these spiritual aspects are often replaced by economic interest.

As I will show under the consolidated salary scale below, Weber's theory
seem to be true of ECWA. In ECWA elected officers and heads of
departments receive higher salaries and more fringe benefits than their
counterparts in local churches, who are paid according to their qualification

and experience.

Four percent (4%) of the total informants claimed that ECWA is a
democratic organization. This concept of ECWA being a democratic
organization seem to have emerged in the 1970s. Both the President of
ECWA, Rev. Stephen J. Akangbe (1967-1973), and the General Secretary,

Rev. Isaac Bello (1970-1975), described ECWA as a democratic body.
For instance, in his presidential address to the General Church Council

of ECWA 1972, Stephen J. Akangbe (1972:l) introduced the phrase
"spiritual democracy." Although he did not expand the concept, it is evident

in his earlier speech to the ECWA General Church Council on April 2 1,

235

197 1,that by "spiritual democracy" he meant oneness in Christ (1971 :3).
For hun, ECWA was one family. Therefore ECWA needed "men and women
with integrity [because] there [was] no excuse for tribal discrimination"
(1971:2). €€is desire was that all ECWA members and leaders should realize
their "services are not unto men but unto the living Saviour. . . 'I ( 1 9 7 ~ 2 ) .It
appears Akangbe's concept of spiritual democracy is a democracy based on
shared responsibility for the glory of God irrespective of one's ethnic
affiliation. It is a democracy driven by the principle of God's love, not by
divisive ethnicity; a type of democracy that sees God the Father as making the
"sun rise on the evil and the good, and sends rain on the righteous and on the
unrighteous" (Matthew 5 4 5 NRSV). In other words, it is a democracy that

shows no partiality (Acts 10:34).

In his address on the twentieth anniversary of the General Church
Council, Isaac Bello descriied ECWA as follows:
ECWA is not a hierarchy; rather it is democratic and representative in
function. Ofices right from LCB to the GCC are elected to serve for
the period of three years or less as conditions demand. A person could
be reelected to office if he still retains confidence of the majority. No
LCB may flout the decision of its LCC or an LCC that of her DCC or a
DCC the decision of the GCC. (1973:2)
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For Bello democracy in ECWA meant fiee election and adherence to the
principle of representation by Local Church Board (LCB), Local Church
Council (LCC), District Church Council (DCC), and General Church Council

(GCC). It also meant that leadership in ECWA is temporary, not permanent.
In other words, in ECWA, there are no life-long leaders. Perhaps this is why
the phrase "there are no bishops in ECWA" is becoming a descriptive phrase
to distinguish ECWA from churches using an episcopal form of govemment.

In my interviews I discovered that the phrase "democratic principle"
means more than the application of shared responsibility or fiee elections.
Rather, it means that ECWA is run as a democratic organization in which the
majority ethnic or allied ethnic groups must always carry the vote. An
infonnant observed that since winning any elective ofice in ECWA is based
on the principle of "simple majority," the majority ethnic groups will always
win the prestigious leadership positions in ECWA. The Constitution and ByLaws of ECWA state that t'a simple majority shall be required to declare
winners in elections at all levels" (Evangelical Church of West Africa

1989:20). Another delegate to the GCC observes that the "democratic
principle" generates ethnic politics. This delegate said that this is not a
healthy development for ECWA because eventually the marginalized ethnic
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groups m y x'eVOlt. The Concept of a democratic principle in ECWA as

advocated by some of the informants does not seem to fit the category of
spiritual democracy introduced by Akangbe. It is a political democracy that
tends to stimulate divisive ethnicity.
Spiritual poverty or immaturity, the principle of ethnic representation,
cultural differences, the consolidated salary scale, loss of vision, and a
democratic principle, seem to reveal two things I observed about ECWA.
First, it does not appear as ifthe general lives of most ECWA leaders are
being si@icantly

governed by the biblical principle of "in Christ . . . there is

neither Jew nor Greek" (Galatians 3:26,28). Second, it is evident that
divisive ethnicity is an institutional dilemma in ECWA today.

...

..

ested Swans for Diwsive Efhuaty

An interesting note of all the informants is that they all expressed the
need for change in ECWA. Consequently, they suggested six poss&le
solutions to the problem of divisive ethnicity in ECWA. These are: prayer for
revival, biblical teaching on the nature of the church, decentralization of the
organizational structure of ECWA, application of the spirit of the ECWA
constitution, inter-district transfer of chaitmen, and the need to have
leadership by example.

. .

iblical Teachug on the Nature of the C h w
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FoQ-two percent (42%)of the informmts believe ECWA is k c k g in
biblical teaching on the nature of the church. Danfulani Kox describes &e
situation this way: "ECWA has many preachers but lacks Bible expositors.
only when the word of God gets into the heart of people can any change take

place. Preaching is for unbelievers while teaching is for believers" (1995).
One wonders why biblical teaching on the nature ofthe church is
lacking in ECWA while the fmt point in ECWA objectives as stated in its
constitution is "to preach and teach the Bible, the Word of God" (Evangelical
Church of West Pilfrica 1989:l). The ECWA Manual also clearly states the

main goal of ECWA in the following words: "ECWA's goal is to glonfy God

through worship, evangelism, church planting edification, training leaders for
the Church and meeting man's total needs" (Evangelical Church of West
Africa n.d.:23). It would seem that what is written on paper is not actually
practiced.
for Revivid
Twenty-nine percent (29%) of the informants strongly suggested that
ECWA as a whole needs to pray for revival. This &!TOUP believes that the
problem of divisive ethnicity in ECWA requires God's hte~~ention.
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It is important to note here that ECWA has a unit called "Church Renewal
and Prayer Ministry." The primary function of this unit is to mobilize ECWA
members and leaders to pray for the spiritual renewal not only in ECWA but

in Nigeria. Those 29%informants believe prayer and renewal ministry is a
viable ministry in ECWA that ECWA leadership needs to utilize to bring
change in ECWA.
a d e w bv F

m

Thirteen percent (1 3%) of the informans observed that divisive
ethnicity in ECWA can be eliminated only when the principle of leadership
by example in ECWA is practiced. A delegate to the GCC, a layperson, said

that ECWA leaders are responsible for the present divisive ethnicity in
ECWA because they are the ones who fight for leadership positions. He
contended that in Nigeria divisive ethnicity has become such a strong
resource for political mobilization that even church leaders use it to M
i
their self' interests.
Leadership by example was the concern of Panya Baba. In his
presidential address to the 38th General Church Council in Jos (April 4-8,
1991), he made the following observation:
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Leadership in ECWA must lay a solid spiritual foundation of llgm&y
and servanthood . You are fully aware of the criticisms of some types
of leadership in ECWA which do not display Christ's attitude of
humility and servanthood. Of course, you and I know very well that
some of us who hold responsible positions in ECWA are out to serve
ourselves and not God nor His church. That is the reason why many of
our ministries are not growing but falling apart. (1991:3-4)
Baba suggested prayer and fasting as a solution to the problem of leadership
by example. He asks:

Do we really want to lay a strong and solid spiritual and ministry
foundation in ECWA? Then we must start by humbling ourselves in
prayers and fasting before our almighty God. This is the only sure fmt
step of doing something positive in ECWA. Nothing will change in
ECWA and nothing will move for the better if we do not start by
prayers and fasting. Orientation and Seminars alone nor holding
leadership courses will do it. [We cannot] implement our new
Constitution and Bye-Laws without a solid spiritual foundation of
prayer and fasting. (199 1:15 )
It appears little has changed since Baba made the above appeal. In his
next address to the 39th General Church Council meeting in Jos, April 4-8,
1992, he asked the council to define its identity. He invited the council to
reason with him about the self-understanding of ECWA. He says:

I would very much like to invite you and the entire members of ECWA
to think together with me about "Who We Are." I feel strongly that we
have reached a point in our history [where] we have to pause for a
while and ask ourselves "Who Are We?" Unless we are able to define
ourselves in clear terms and know fiom where we have come and
where we are going, we will remain as people without a goal, without a
past and without a future. (1992:1)
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His definition of ECWA is "a new people with a rich heritage in Jesus Christ"
(1992:2). He believes that ECWA as a new people of God must live
according to God's principles such as peace, meekness, humility, love,
fellowship, and cooperation (1992:2).

Nine percent (9%) of my informants believe the hierarchical
organizational structure of ECWA with its social and economic advantages
tends to stimulate divisive ethnicity in ECWA. They also observed that it
tends to misdirect the focus of the church toward the maintenance of the
organizational structure of the church rather thanviewing it as a means to an
end. Third, according this group,ECWA's organizational structure creates a
breakdown of communication between the top management and the local
congregations. That this assertion is true was admitted by Victor Musa in his
presidential address to the 42nd ECWA General Church Council, April 24-

28, 1995, when he said that ECWA was facing "grave communication
difficulties." He stated:
Both ECWA Headquarters, District Church Council, Local Church
Council and Local Church Boards leaders may have great concerns on
inforination and a wealth of ideas to communicate. But the unfortunate
thing is that the difficulties of effectively communicating and
implementing decided information is wanting. Important official
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ECWA letters, posters, important speeches, vital documents, books,
notices for vital meetings, information meant for ECWA members and
LCBs to the grassroots like ECWA University Feasibility Studies
information, and possible daily radio contracts, most of these get
dumped or stuck somewhere carelessly. (1995:8, 9)
However, most i n f o m t s believe the organizational structure is not the
problem; rather the problem is with its operators (Jacob 1995, Sambo 1995).
Nevertheless 9% of the informants suggested the decentralization of
the organizational structure whereby the local church is given more autonomy

than is the case now. For example, Pastor Emmanuel Anana Itap (1995)
suggested three ways for implementing decentralization. First, he suggested
that local churches should be given more autonomy. Hanatu Samani, foxmer

leader of the ECWA Women Fellowship, expressed the same opinion (1995).

In other words, ECWA local churches should be given the opportunity to
contriiute in the decision-making of their affairs. Second, Itap suggested
making the top management positions in ECWA such as the presidency, the
position of the general secretary, chairman, and secretary unattractive
economically by cancelling the special preference given to these positions in
the consolidated salary scale. Third, he also suggested that the General
Church Council should be reversed to its original form and role, that is, to the
General Church Assembly with an advisory role.
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Other informants suggested zoning as a form of decentralization

(Kulani 1995). Most of the informants believe that ECWA has grown so
large that it is becoming very difficult for a central body to control. They
believe the best way to curtail divisive ethnicity in ECWA is to break ECWA
into zones so every ethnic group will have a part to contribute in ECWA
administration.
The two most ardent advocates of decentralization of ECWA
administration are Rev. Onesimus Sule and Dr. Danfidani Kore. Sule
describes his feeling about ECWA organizational structure as follows:
When ECWA was an association the GCA had no power to make
decisions by itself. Power and authority were invested in the local
church. But now orders come from "Rome" [GCC] to the local
churches. [ECWA leadership should remember] this people [local
congregations] who come together are Christians full of the Holy
Spirit. They are members of the body of Jesus Christ. Therefore they
do not need another authority from outside other than Christ who is the
Lord of the Church. This is not to say that the church does not need
human leaders. But when the local church is reduced to nothing, it
implies that the living Jesus is not at work in the lives of his children.
(1995)
Kore is another strong advocate of decentralization. Since 1977 he has
been advocating change in the organizational structure of ECWA. He
describes it as a "super structure" (1977:35). He states his position as
follows: "As long as ECWA leadership and administration is a kind of super
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structure, it will continue to face the problem of ethnicity [i.e. divisive
ethnicity]" (1995). He believes that ECWA leadership should pay more
attention to the grassroots [local congregations] than to the maintenance of
the organizational structure.
. .
r-nistnct T r e of C h m

Four percent (4%) of the informants suggested that ECWA should
begin to transfer district chairmen to districts other than their own. Accordmg
to this group a chairman elected in district "A"should be transferred to
district "B." In my opinion, however, this model is incapable of neutralizing
divisive ethnicity in ECWA because it is a military model used by the
Nigerian military government. In Nigeria, military governors are appointed
by the head of states and transfer to states other than their own home states.
The problem with such a model for ECWA is that it is not based on any
biblical principle.

n of

..

* .
of ECWA CCU&UKU

Three percent (3%) of the informants said that if the ECWA
constitution is strictly followed by ECWA leaders and members, the problem
of divisive ethnicity w
ill be eliminated. For instance Turaki (1995) asserts,
"If due process is followed as laid down in the constitution, it will minimize
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certain internal crises in ECWA. Most of the problems found in elections of
leaders in ECWA are caused by lack of following what the constitution lays
down. ''
The ECWA constitution gives power and authority to the DCC and
GCC, alienating the local churches from decision-making. To suggest that
strict employment of the spirit of the constitution will eliminate divisive
ethnicity in ECWA does not seem to cany any weight. Rev. Luka K. Bawa

(1995), Secretary Saminaka DCC, observes that what ECWA needs is "Godfearing men and women who have a good reputation and [a] servanthood
attitude." In other words, only people with changed hearts can transcend
divisive ethnicity, not people controlled by a constitution. This is not to
suggest that having a constitution is wrong. Every social or religious
organization needs to lay down principles on which it will govern itself.
However, in Christianity, obedience to any human principles depends, first

and foremost, on the transforming power of the Holy Spirit.
The above suggested solutions are insightiid, and they will be mflected
in the recommendations that will be given to ECWA in Chapter 6. Baba's
contention that ECWA should define its self-identity seems to be the c m of
the matter; therefore I am proposing to ECWA, in the next chapter, a model
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of the church as the one family of God as a necessary weapon to tear down
the wall of divisive ethnicity in ECWA. The above suggestions given by the
informants are important. However, the prerequisite for implementing them is
a clear definition of the self-identity of ECWA by describing the church as the
one family of God.

Summasv
It is obvious from the analysis above that there are variant opinions
about the factors creating divisive ethnicity in ECWA. It is also clear from
the analysis that people have different views about solutions to the problem.
However, the one common thread that stands out from the analysis is that
divisive ethnicity is a problem in ECWA.

I have endeavored to demonstrate that in ECWA divisive ethnicity
manifests itself in three areas, election of leaders, appointment of staff, and
creation of administrative units. I also described and evaluated six factors
contributing to divisive ethnicity as identified by my informants. These are
spiritual poverty or immaturity, the principle of ethnic representation in
ECWA units, cultural differences, consolidated salary scale, loss of vision,
and a democratic principle. Finally, I descriied and evaluated six possible
solutions to the problem as proposed by the informants. These are biblical
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teaching on the nature of the church, prayer for revival, leadership by
example, decentralization of ECWA's organizational structure, inter-district
transfer of chairmen, and application of the spirit of the ECWA constitution.
It appears to me one of the best solutions to the problem of divisive
ethnicity is for ECWA to define clearly its self-understanding in terms of the
one family of God because it is an inclusive metaphor that speaks well on
relationships, which are the core of the African life. For us such selfdefdtion will give ECWA a basic foundation to critique the way it is
functioning now. It seems if ECWA begins to view itself as God's family,
then all its operation will be defined in terms of the principles of the one
family of God. As stated, in the next chapter I will try to suggest to ECWA a
model of the church as the one family of God.

248

Notes
1. This zone is subdivided into two, and Turaki did not mention the subdivision.

2. The Northern zone and its subdivisions seem to constitute about 75% of the General
Church Council. In most cases this zone can easily make an alliance to defeat the Westem
zone. It appears this is what happened in the presidential election of 1988 as described in
chapter 1.
3. Some of my informants agreed to be interviewed only on the condition that they
remain anonymous. It is in keeping with such an agreement that I do not mention their
names.

4. The Luo ethnic group are the uncircumcised, while the Luhya,Kikuyu, Masai,
Kalenj@ Meru, Embu and Kamba are the circumcised.
5 . At the time of writing this dissertation the exchange rate for the Nigerian cunency
was $1 to W80.00. The symbol "W" stands for "Naira."

6 . With the current acute inflationary rate in the Nigerian economy, this is just about
$7.00 a month. Therefore the indigenous missionary in ECWA receives only $7.00 a
month.

CKAPTER 5
The Church as the One Family of God and Agape (Love) Its Fundamental
Character: A Model for Ethnic Relations in ECWA

The previous chapters have attempted to demonstrate the reality of
divisive ethnicity in the Evangelical Church of West Afi-ica (ECWA) in
Nigeria and in Afiica in general. The data have shown that divisive ethnicity
is a problem in ECWA. The gospel as proclaimed and lived by SIM
missionaries seems inadequate to minimize divisive ethnicity in ECWA. It
appears also that the institutionalization of ECWA is a major factor in the
emergence of divisive ethnicity in ECWA.
A multi-ethnic church like ECWA in a multi-society like Nigeria needs
to have an adequate understanding of its family nature and fundamental
character in order to combat the evil of divisive ethnicity. Therefore, this
chapter presents a perspective of the church as the one family of God,
including a description of its fundamental character and obligation, which is
the great commandment or agape (love). The importance of defining the
church as the one family of God in the context of Nigeria and Africa in
249
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general is that it gives the church a relational character which is seldom found
in the institutional life of the church. Furthemore, agape as the fundamental
character of the one family of God presupposes that within such a family
there is no reason for the presence of divisive ethnicity. Where the love of
God reigns in the hearts of God's children, divisive ethnicity has no place.
eC

M as the One F a v of CT&

As indicated earlier, the model of the church as the one family of God
is one among many models of the church in the New Testament. For
instance, Paul S . Minear (1960) identifies over eighty different images of the
church in the New Testament, such as the church as the people of God, the
new creation, the fellowship in faith, and the body of Christ. Avery Dulles
(1974; 1987) has also described the church as an institution, a mystical

communion, a sacrament, herald, servant, and community of disciples.
Furthermore, the model of the church as the one family of God is not original
to this paper. The concept of the church as the one family of God was earlier
articulated by Minear in the 1960s. Minear stresses the importance of this
model after describing the various models in his book, m
o
f
t
h
e
d

m the New T e m . He notes: "Finally, this cluster of images-father,

household, sons, brothers--constituted perhaps the climactic articulation of
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that new fellowship in faith whose bonds were as strong as the power of the
cross" (1960:172). In his discussion of the church as community, Robert

Banks says:
[The church] as "family" must be regarded as the most significant
metaphorical usage of all. . . . More than any of the other images
utilized by Paul, it reveals the essence of his thinking about community.
All Paul's "family" terminology [such as brother, sons, children,
adoption] has its basis in the relationship that exists between Christ,
and as a corollary the Christian, and God. Christians are to see
themselves as members of a divine family [and as God being their
father]. (198053-54)
However, none of these writers has developed the relational aspect of
this model. As Uzukwu rightly puts it, ''This metaphor [one family of God]
though new, is as old as the emergence of the Christian church in the fonn of
communities which bore witness to the resurrection of Jesus" (1996:47). The
apostle Paul acknowledges the importance of the model of the church as the
one family of God. He writes:
For he himself [Christ] is our peace, who has made the two [Jews and
Gentiles] one and has destroyed the barrier, the dividing wall of
hostility. . . . His purpose was to create in himselfa new man out of
the two,thus making peace, and in this one body reconcile both of
them to God through the cross, by which he put to death their hostility.
(Ephesians 2:14-16)
Paul continues to say that in God's family no one is a "foreigner" or an
"alien"; rather each individual in the family is a fellow citizen with all

252

members of God's family (Ephesians 2:19).
As wortant as this model of the church is, it has

gi.aw e

consideration, especially in the church in Africa. Men M a w b y (1993:2)
correctly observes: "The [one] family of God model which
relational perspective on the life and ministry of the church is

irrsx>rtant
missing

m y contemporary portrayals of the church." As a result, Mawhinney

(1 993:7-14) claims, bigotry, pride, racism (divisive ethnicity), fear, and
loneliness have taken a grip on the church. When the church is viewed as the
one family of God, its focus will definitely shift from its instiMional He to its
relational life connecting it with God who is its father, and with one another.
Specifically, the key aspect of a model of church as the one family of God is
its potential to facilitate sincere and intimate relationships between God the
Father and God's adopted children as well as among members of a multiethnic church. Therefore the one family of God model is a hctional and
relational concept rather thana static or self-supportingone. What then is the
scope, the nature, the fimdamental character of the one family of God? What
are the implications of its scope, nature, and fundamental character to ethic
relations in ECWA and the church in Afiica? First an examination is in order
of the scope and nature of the one family of God and its implications for
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ethnic relations. Second is a description of its fimdamental character and its
implications for ethnic relations as well.
S

c

u Nature of the One F;amilv of God

The family of God is manifested wherever there is a person who
worships God truly, and wherever men and women anywhere in the world are
assembled to bear witness to God the father through Jesus Christ. It is a
concept that cuts across ethnic, racial, geographic, economic, social and
political barriers because the impartial and universal God is its Father.
The apostle John in his Gospel describes the scope and nature of the
one family of God in these words: "To all who received hm,to those who
believed in his name, he gave the right to become children of God; children
born not of natural descent, not of human decision of a husband's will, but
born of God" (John 1:12-14). This statement is preceded by John's profound
description of the eternal origin of Jesus Christ and his rejection by the
Jewish community of his day. John declared that the scope of the one family

of God is universal and multi-ethnic. Invitation into this family, says John,
extends to "all'' who receive and believe in the name of Jesus Christ.
Receptivity to the message of Jesus and faith in him are the only criteria for
membership into this one family of God. It is this general invitation into the
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family that gives it a universal and multi-ethic scope. Orlando E. Costas
puts it this way:
[The church] is a multitude of men and women fiom all walks of We,
without distinction of race, nationality, economic and educational
background. It is a community gathered fiom every triie, tongue, and
nation. It is a people called out of darkness into God's marvelous light
through the Holy Spirit, as a result of God's revealed and redeeming
grace in Jesus, to be God's own people, Christ's own body, and the
temple of the Holy Spirit in the concrete situations of their everyday
He. (1974:35)
Frances F. Hiebert underscores this point:
The gospel of Jesus transcends every human-drawn boundary, be it
ethnic, sexual, or socio-political. There is no Jew nor Greek, no male
nor female, no slave nor free. We are all one in Christ Jesus
(Galatians. 3:28). As a result of the second birth, we inherit a new
ethnic identity. We are born into the spiritual [one] family of God and
no matter what our physical ethnicity, it is superseded by this new,
spiritual ethnicity. None of us is Christian ethnic by right of human
birth. Our second birth is purely a matter of the grace of God.
(1988:83-84)
As noted in Chapter 1, the second birth does not eliminate human ethnicity.

Rather, it transforms it into the image of Jesus Christ through the power of the
Holy Spirit (2 Corinthians 5: 17). It is my assumption that when human
ethnicity is transfonned into the image of God, the actions of the believer will
transcend any divisive ethnicity (2 Corinthians 516). As Mawhinney
remarks:
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The one family of God is one united family because membership in it is
based on one baptism into the one Son of God. The children of God
are all united to each other because they are all related in the same
saving way to Jesus, their elder brother. Every man-made barrier,
every sinful obstacle to oneness, every redemptive historically obsolete
division has been destroyed in the death and resurrection of Christ.
(1993:9)
Notice the phrase "children of God" in the text (John 1:12-13) quoted
above. The preposition "of' implies possession or belonging to. The
importance of this preposition is that the children are the possession of God,
not of any person, ethnic group or institution. In other words, God is the
Father of this family; therefore the family belongs to him. As a result, the
nature of this family is defined in terms of the relationship it has with the
Father who adopted it.
The apostle Paul understood the nature of the family so well that he
describes it thus: "You received the Spirit of sonship. And by him we cry,

Abba, Father. The Spirit himself testifies with our spirit that we are God's
children. Now if we are children, then we are heirs-heirs of God and coheirs with Christ. . . " (Romans 8%-17). Here we see that members of the
[one] family of God are not only God's children but "co-heirs with Christ."

This means that all Christians have the right of inheritance in the kingdom of
God the Father.
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Hawkins' brilliant description of this family and its relation to the
Father, although lengthy, is worth quoting here. He notes:
Here is a family in which the Father is not only provident and wise and
kind, but rather he is creator and wisdom and love. Here is a family
bound by ties not of blood relationship but of relationship in the Spirit.
Here is a family not exclusively confimed to physical descent but
inclusively defrned by the working of the Spirit and open to all who
will accept the Father's love and who will participate in the suffering
and the glorification of Christ. It is a family broad enough to include
all classes and conditions, all ages and capacities, and all nations and
races of mankind. All these it binds together into a family of mutuality
and concern by the love of God the Father as manifested in the work
and the redemption of the Son and elder brother. (1966:65-66)
Hawkins further asserts:
If we do not recognize this family in the empirical church we know,
perhaps it is that we have become so blinded by the values of our
culture that we are unable to recognize what we see or else we have
made that church so much our own that we have distorted or removed
the stamp of the Father upon it. Perhaps we have been so eager to
build the church that often it is a poor representation of what he
intended to build. (1966:66)
As Francis Lyall states:

The Christian doctrines of election, justification, and sanctification
imply that the believer is taken out of his former state, and is placed in
a new relationship with God. He [/she] is made part of God's family
forever. . . . AU his time, property, and energy should from that time
forth be brought under God's control. The Roman law of adoption,
with the concept of patria potestas inherent in it, is a peculiarly useful
illustration of these doctrines in action. (1 969:466)
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In the light of the above observation, the one family of God can be
defined as a group of men and women fiom various nations, ethnic groups,
and fiom different social, cultural, and economic backgrounds called by God

through the sacrificial work of Jesus Christ to be God's inheritance. Members

of this family are people who have been redeemed by Christ, empowered by

the Holy Spirit, adopted by God, and transformed by agape. It is a family
that is intended to exhibit on earth, both in deeds and words, the character of
its God the Father. It is a family in which no form of discrimination is
allowed because its scope extends beyond the frontiers of blood relationships,

clan, ethnicity, or race (Uzukwu 1996:67; Galatians 3:28).
It is interesting to note that some Afi.ican church leaders are beginning
to see the importance ofthe perspective of the church as the one family of
God not only for the church in Africa but also for the church universal.
Elochukwu E. Uzukwu (1996:47) reports that the Synod of Bishops for
Africa recommended the church-as-family as a new metaphor for the
interpretation of the mystery and ministry of the Christian church on earth.
The Synod declares: "We are the [one] family of God: this is the Good News!
The same blood flows in OUT veins, and it is the blood of Jesus Christ"
(quoted in Uzukwu 1996:47).

258

The statement "the same blood flows in our veins, and it is the blood of
Christ" defines the self-identity and the relational aspects of this family. As
stated in previous chapters, the phrase "Blood is thicker than water'' is a
pervasive concept in Africa. It implies an intimate relationship between
people of the same ethnic group or ancestry. The concept also implies an
exclusiveness of each ethnic group. Therefore when the Afiican Synod
asserts that the "blood of Jesus Christ flows in the veins" of all Christians, it
means that all Christians are true brothers and sisters because they have been
redeemed by the blood of Jesus Christ. Peter writes: "For you h o w that it
was not with perishable things such as silver or gold that you were redeemed

from the empty way of life handed down to you fi-om your forefathers, but
with the precious blood of Christ, a lamb without blemish or defect" (1 Peter

1:18-19;cf. Romans 59;Ephesians 1:7; 2:13;Hebrews 9:14;13:12). To
become a Christian is to become a part of a new family united by the precious
blood of Christ. In short, the church as the one family of God reveals what
only God can do, the reconciliation of people of different cultures or ethnic
groups. By breaking down the dividing walls of hostility God is able to bring

together people who would never otherwise know each other, people who
otherwise would have nothing in common.
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The image of God as the Father of God's family may appear to be
inadequate for some people due to the increasing lack of good models of

human fathers in these days (Spiegel 1981). However, this perception can be
dispelled by defining what is meant by the fatherhood of God in relation to
the church as family.
ood m R

W to

as the One F d v of Goa

It has been well said that "a religion may call God by several names,
but there are titles for God without which it would not be itself, and for

Christianity the supreme title is that of 'father"' (Moffatt 1912:99; cf. Packer
1973:182). Moffatt's observation is important for the life of the church in
Africa. Although John S. Mbiti (1975:53) claims that in some African
societies God is considered as father in the sense of a protector, provider and
sustainer, the general perception of God in African religions is that God is
separated fiom the affairs of human beings. The personal relationship which
exists between God the Father and God's children as demonstrated by the
Incamation of Jesus Christ is not found in African religions. In other words,
the idea of God as Father who intimately relates to God's adopted children is
not explicitly present in African religions as it is in Christianity. It is for this
reason that the African strives through several intermediaries such as
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ancestors and spirits to reach the "distant" God in whom Christians live and
have their being (Acts 17:28).
The perspectives of T. W. Manson, Jiirgen Moltmann, and Claude
GeEe on the Fatherhood of God are helpful here. Manson observes: 'When
the word 'Father"' is used as a name for God, it means primarily either that
God is thefons et origo of human We, the Father of our spirits, or that he
watches over and cares for men and women in a manner analogous to the
parental care of a good earthly father" (1963:90). According to Manson, the
former meaning of the concept of God as Father is a Greek thought while the
latter is characteristic of the Hebrew, Jewish, and Christian faiths (1963:90).

In reality both concepts are found in the Bible; therefore it is unnecessary to
suggest that one is a Greek concept while the other is Jewish or Christian. In
other words, in the Bible God as Father may be used in the sense of the
creator of all things,including human Me, the ultimate ground of their
existence. On the other hand, the concept of God as Father may be used in
the sense of the one who demonstrates a fatherly love and care for God's
created beings, especially human beings, by redeeming them from the
bondage of sin and human injustice.
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Moltmann (198 1a) also observes that in the Bible the concept of the
Fatherhood of God is used both in a metaphorical and a literal sense.
Metaphorically God is described as Father to express God's "goodness and
the kindness of God's rule," while literally he is called Father to indicate
God's relationship to God's Son, Jesus Christ (1981a:5 1). hother
perspective on the Fatherhood of God comes from Gefie. He remarks: "In
contrast with pagan myths of the genealogies of the gods, the fatherhood of
God in the biblical sense has nothing to do with the idea of generation"
(198 1a:44). Instead, as indicated in the Old Testament records, God is

designated Father in reference to God's act of the election of the cbildren of
Israel for service and God's continuous care for them (Exodus 4:22; Jeremiah
3 1:9; Hosea; Jeremiah 31:9; Hosea 11 :1).

What Manson, Moltmann, and Geffre seem to suggest is that there are
basically two ways God can be designated father. First, God as creator of the
universe is the Father of all humankind. He is the creator of humankind, and
humankind possesses God's image. Second, God as the redeemer becomes a
special father to the redeemed and adopted. This second aspect of the
Fatherhood of God can be explained in two specific ways. In the Old
Testament, God is Father in reference to God's act of choosing Israel for the
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purpose of revealing God's divine will to the nations. In the New Testament
the Fatherhood of God is seen in reference to the Incamation of Jesus Christ,
who God himself declared was God's Son (John 1 :14; Mark 1 :11 ; Matthew

3:17; Luke 3:22). Therefore those who believe in the incarnate Christ are
also regarded as the children of God (John 1 :12-13). As indicated above, the
apostle Paul defines this aspect of the fatherhood of God in t e r n of adoption.
According to Paul, those who willingly accept the offer of salvation
through Jesus Christ automatically become the adopted children of God

(Romans 8:12-16,23; 9:4; Galatians 4:4-7). James I. Cook (1978:139)
observes that both in the Old Testament and in Paul's epistles the concept of
adoption is not a social adoption as of one human by another, but rather a
"theological adoption, that is, the placing of persons into sonship to God."
The motivating factor of the Father's adoption is God's love (Deuteronomy
7:9, 12). The chief beneficiary of the adoption is not God but the adoptee

(Deuteronomy 7:6; 10:13; Romans 8:15,23;Galatians 45; Ephesians 1:4).

The Fatherhood of God in terms of the adoptive principle seems to
have been a historical process. It was inaugurated at the naming of Israel as
God's son and reaches its climax in the adoption of men and women fiom
various ethnic groups who confess Jesus Christ as Lord and Savior (Cook
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1978:143). It is with this theological sense of the fatherhood of God that this
study is concerned. God is a Father to those who have accepted and believed

in Jesus Christ. They are now God's adopted children; therefore they have an
intimate relationship with him (Buchanan 1955:261-262). They now enjoy
God's love, care, and protection. God confirms their adoption by the seal of
the Holy Spirit (Ephesians 1:13-14). In him the children enjoy unparalleled
security, a security that cannot be compared to either ethnic, ~ t i 0 ~or1 ,
social security. In him there is no divisive ethnicity or political rivalry
(Deuteronomy 10:17-18; Matthew 5:44). Members of God's family are
people who no longer live in the "flesh" but who walk and live by the Spirit
(Hester 1968:61).
m l i c b of the Scope a d N-e

of the One F

a of God to Et&

l3daQQm
The implication of the perspective of the Fatherhood of God to the
church as family has been alluded to above; however, this section attenpts to
to be more explicit. The f i t implication is that anyone in the one family of
God who calls God Abba, "Father," must relate to other members of the
family as God would, irrespective of their ethnic and racial background
(Uzukwu 1996:66). Since God the Father does not show favoritism (Acts
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10:34), there is no reason for those who claim him as father to do otherwise
either in the election, appointments of officers or the creation of
administrative units, as is the case in ECWA. Those who call themselves
children of God are commanded to itnitate him (Matthew 54-48; Ephesians
5:1-2).
The apostle Paul remarks that those who are in Christ are one body,
have one Spirit, one hope, one Lord, one baptism, and one God and Father of
all, who is above all and through all and in all (Ephesians 4:4-6). The Prophet
Isaiah understood the impartiality of God the Father many hundred years
before the coming of Jesus Christ. Isaiah predicted:

In that day there will be a highway from Egypt to Assyria. The
Assyrians will go to Egypt and the Egyptians to Assyria. The
Egyptians and Assyrians will worship together. In that day Israel will

be the third, along with Egypt and Assyria, a blessing on the earth.
The Lord Almighty will bless them, saying, "Blessed be Egypt my
people, Assyria my handiwork, and Israel my inheritance." (Isaiah
19~23-25LAB)

The emphasis here is that because God is impartial the boundaries for
God's family are not ethnically drawn. God is the Father of all whether
Assyrians, Egyptians, or Israelites (Martens 1988:64). No individual ethnic
group or race on earth has a monopoly on claiming any special preference in
the one family of God.
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The second implication, which is closely related to the fmt, of the
scope and nature of the one family of God to ethnic relation, is that God the
Father cannot be ethnically localized in the sense of being the God of only
one ethnic group. He is the God of all ethnic groups; therefore to portray him
the God of a single ethnic group is biblically and theologically wrong. Elmer
A. Martens rightly contends:

The faith community, while a "particular," [by origin] is now definitely
not an ethnic particular. Its leadership is not chosen ethnically. The
ministry of this community, both by its composition and its leadership,
[extends beyond] all ethnic def~tions,even though it owes its life to
an ethnically-oriented origin. (198864)
An example of localizing God on an ethnic basis is the earliest Jewish

Christian community. The community missed not only the universal nature of
the one family of God but its multi-ethnic character as well. As a result, it
got trapped by divisive ethnicity, making Christianity look like an ethnic
religion. Mawhinney (199353) notes: "There is no racial, religious, or
sociological division today which is stronger, more bitter or more dangerous

than the division of Jew and Gentile in New Testament times." Mawhinney
argues that the problem of divisive ethnicity in the church is one of the
reasons Paul in his epistles emphasizes the theme of adoption (1993:8).
Gerhard Kittel(1972:399) points out that the concept of adoption, although a
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Greek concept, was used by Paul to show that the believer's relationship with
God is not by natural descent but by an act of God's grace (cf. Ellington
1985438). The Jews thought they alone were the true children of God.
According to Fergus Macpherson (1996:7), divisive ethnicity was so
pervasive between Jews and Gentiles that if a passing Gentile's shadow fell
on a Jew, he must go to a priest to be cleansed.
The Jews who became Christians brought with them the same attitude
of divisive ethnicity. It is evident that their conversion did not extend beyond
divisive ethnicity. For instance, it took the intervention of God for the apostle
Peter to realize the universality and multi-ethnic nature of God's family (Acts
10:9-15). He only realized it aRer he witnessed the impartiality, the grace,
and the love of God demonstrated by the sift of the Holy Spirit to Cornelius
and his household. When Peter witnessed the Father's unlimited grace and
love, he confessed: "I now realize how true it is that God does not show
favoritism but accepts men fiom every nation who fear him and do what is
right" (Acts 10:34). For Peter this was a new discovery and a revolution in
the history of the relationship between God and God's people or family.
However, it appears Peter's discovery did not result in an instantaneous
transformation in his life. For instance, when in Antioch, Peter and some of
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the Jewish Christians still viewed the Gentile Christians through the window
of divisive ethnicity. The apostle Paul testifies:
When Peter came to Antioch [a Gentile city], I opposed him to his
face, because he was clearly in the wrong. Before certain men came
fiom James [gerhaps from Jerusalem], he used to eat with the Gentiles.
But when they arrived, he began to draw back and separate himself
from the Gentiles because he was a h i d of those who belonged to the
circumcision group. The other Jews joined him in his hypocrisy, so
that by their hypocrisy even Barnabas was led astray. (Galatians 2: 1113)
Paul saw Peter's act as a form of hypocrisy. Peter's action influenced other
Christians, even Barnabas, whose name means "Son of Encouragement"
(Acts 4:36). The localization of God by divisive ethnicity is a contagious
disease that can infect even the most highly placed leaders in the church. It
has to be denounced publicly or else it can result even in genocide as in
Rwanda.
It seems with the passage of time Peter was converted from divisive
ethnicity and became a global member of the one family of God. At the
general church council in Jerusalem Peter demonstrated his change of attitude
by defending the rights of Gentile Christians. There he declared:
Brothers, you know that some time ago God made a choice among you
that the Gentiles might hear from my lips the message of the gospel and
believe. God, who knows the heart, showed that he accepted them by
giving the Holy Spirit to them, just as he did to us. He made no
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distinction between us and them. . . [my emphasis]. (Acts 157-9)

Another example of the temptation to localize God the Father on an
ethnic basis in the earliest church is found in Acts 6:1-4. The Grecian Jewish
widows were discriminated against by the Hebraic Jews on ethnic grounds. It
took the intervention of the twelve apostles to resolve the problem. The
apostles suggested to the whole cornunity of believers that they select
people fidl of the Spirit and wisdom. Here another possible solution can be
identified for the problem of divisive ethnicity. The destruction of divisive
ethnicity may require leaders fbll of the Spirit and wisdom to be examples of
what it means to be members of God's family. Of interest concerning about
the earliest church is that it did not hesitate to deal with divisive ethnicity.

The church knew that the localization of God would destroy its relationship
with God and one another, tarnish its public image as well as negate its
W i e n t of the mission of God.
Since the scope of the one family of God is universal, mdti-ethnic, and
since its nature is God-centered, do members of the one family of God have
to abandon their natural ethnicity totally in order to avoid divisive ethnicity?

In other words, does being a child of God mean committing what Ralph D.
Winter (1992: B177) call, "cultural suicide"? Some people think that to
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become a child of God means the rejection of one's ethnicity (Wood 1983:6061; Geddert 1988:75, Theissen 1992:38). Not so. The natural ethnicity of
members of the one family of God is perfected by its fundamental character
of Christianity which is agape, bestowed by the Holy Spirit (Romans 5 5 ) .

Lamin Sanneh (1996:17) elegantly and rightly says: "It is difficult to receive
the Jesus of place and time through the vessels and arteries of his own ethnic
mother's blood and milk and not celebrate ethnic diversity in all its
concreteness and rich variety." He further states that it is in the celebration of
ethnic diversity that unity of purpose in the church is accomplished (1 996:17).
Before addressing the theme of agape as the fundamental character of
the one family of God and its implication for ethnic relations, it is necessary
to analyze and evaluate two important statements made by Jesus in Luke
14:26 and Mark 3:31-34. The statements in these passages, as w
ill be shown,
seem to imply that in order to be an adoptive child of God the Father, one
must totally abandon his or her natural ethnicity and relations.
e We to "Hate" Our Na-

Luke reports Jesus' radical requirement for discipleship. Jesus says, "If
anyone comes to me and does not hate [my emphasis] his father and mother,
his wife and children, his brothers and sisters-yes, even his own life--he
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cannot be my disciple" (Luke 14:26). Note that verses 27 and 33 end with
the identical words, "cannot be my disciple." T. W. Manson (1949: 131)
claims that this text is one of the most uncompromising statements of the

claims of the kingdom in the New Testament. The statement made by Jesus
is difficult for an African Christian to comprehend because to "hate" one's
family in an African context would be tantamount to an anathema. As
demonstrated in Chapter 2, family relationship is a major core value in
f i c a n societies. In Africa it is permissible for an individual to die for his or
her family but not to hate it.

If Luke 14:26 is interpreted literally, then the Scripture would seem to
contradict itself. One of the ten commandments states the people of God are
to honor their parents (Exodus 20: 12). In the New Testament the apostle

Paul, for example, remarks: "If anyone does not provide for his relatives, and
especially for his immediate family, he [she] has denied the faith and is worse

than an unbeliever" (1 Timothy 593). What about the great commandment? If
members of the one family of God are commanded to even love their own
enemies (Matthew 5:44), why should they be commanded to hate their
relations at the same time? What then did Jesus mean by "hating" one's
family?
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Gerd Theissen (1992:38) claims that Luke 14:26 means a Christian has
to break his or her family relationships in order to be a true disciple of Jesus
Christ. Most commentators do not agree with Theissen's interpretation
( P l m e r 1896; Denney 1910:4 1-42; Manson 1949:131;Geldenhugs 1951;
Amt 1956; Jamis 1966:196-198; Evans 1990; Craddock 1990). These
commentators believe rather that the word "hate" in Luke 14:26 does not
imply a complete abandonment of one's family relationships. In light of
Matthew 10:37 and the great commandment, these commentators observe
that Jesus was talking about the degree of a disciple's loyalty to Jesus.
Matthew reports Jesus saying: "Anyone who loves his father or mother more
than me is not worthy of me; anyone who loves his son or daughter more
than me is not worthy of me" (10:37). Amdt (1956:344) believes Matthew
10:37 should be regarded as an authentic interpretation of Luke 14:26.
Therefore he claims: The word "hate" in Luke "simply means love less.' In
the most vigorous terms possible Jesus teaches that the disciple must put
nothing [on] a higher evaluation than his Savior." Manson (1949: 131) also
observes that in the Old Testament when the words "hate" and "love" stand
side by side, the word "hate" has the sense of "love less" (Genesis 29:31-33;
Deuteronomy 2 1:15-17). Therefore, says Manson, the word "hate" must not
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be taken literally; rather it should be interpreted in terms of degree of the
relationship of the Christian and the Lord Jesus Christ. In other words, Jesus
Christ must always take fmt place in the We of a disciple while his or her
relatives take a second place.
James Denney (1910:41), in his article entitled "The Word 'hate' in
Luke xiv. 26," emphasizes the importance of the context within which Jesus
made this statement.
Jesus was on His way to Jerusalem to die, and the attendance of great
multitudes who were utterly without comprehension of Him or
sympathy with Him, who were so far from being ready to die in the
same cause that they could not fmd it in their hearts to do themselves
the smallest violence for His sake, explains the passion with which He
declares the condition of discipleship. (1910:41)
Denney observes that the multitude did not have any passion as Jesus had it.
Therefore they were taking the cost of discipleship lightly. Jesus then tried to
"make them see by any vehemence of expression that discipleship is
supremely difficult. [According to Denney] this is what He [Jesus] means
when He speaks of "hating" father and mother and life" (1910:41).
Denney's observation seem to show a parallel with Jesus' strong and
negative statement to Peter in Matthew 16:23. In this passage, Jesus told
Peter, "Get behind me, Satan." This was after Peter had declared Jesus as the
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"Christ, the Son of the living God'' (Matthew 16:16). This statement was
made on their way to Jerusalem M e r this declaration by Peter, Jesus
revealed to the disciples three things: (1) he would build his church (Matthew
16:18); (2) when in Jerusalem he would suffer many things and be killed (v.
21); (3) and he would be raised fiom death to life (v. 21). Matthew reports
that Peter rebuked Jesus for claiming that he would be killed in Jerusalem
(Matthew 16:22). Jesus was aggravated by Peter's ignorance of the cost of
discipleship; therefore he used the most strong and negative word to draw the
attention of Peter, and perhaps the rest of the disciples, to the cost of
discipleship.
Both the statements made in Matthew 16:23 and Luke 14:26 were
made when Jesus and his disciples were on their way to Jerusalem; both
statements relate to the cost of discipleship. In the light of this parallelism
and the observations made by the commentators cited above, it is evident that

in Luke 14:26 Jesus was t a b g about the degree of allegiance to
discipleship, not a complete abandonment of one's relatives. With this
conclusion it is possible to turn now to the second and similar statement
found in the Gospel of Mark.
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Did Jesw Renounce His?-N
The second text, as stated above, is Mark 3:31-34 (cf. Luke 2:49).

This text seems to suggest that Jesus renounced his natural family in favor of
the spiritual one. Tim Geddert (1988:75) claims that Jesus gave up father and
mother, brother and sister, for the sake of the kingdom of God, setting an
example for Christians to follow. Such an interpretation does not take the
entire context of the passage into consideration. To understand this text it
must be interpreted within its context.

In verse 21 members of Jesus' family accused him of having a
psychological disequiliirim (Geddert 1988:75). They, like the religious
leaders of his day, thought he was acting under the influence of demonic
power (w. 22). To save Jesus from this supposed demonic influence, his
family came to take him away. Jesus then perceived their act as a total denial

of God's will, which is the saving of people from the bondage of sins and
social injustice. In fact, Jesus seemed to imply that the sin his family was
committing was against the Holy Spirit, which is blasphemous and
unpardonable (w.28-30).
It is within this context that Jesus declared: "Who are my mother and

my brothers? Then he looked at those seated in a circle around him and said,

275

Here are my mother and my brothers! Whoever does God's will is my brother
and sister and mother" (w. 33-34). This was a clash of loyalties, and Jesus
decided to give his allegiance to God and to the members of God's family.
Jesus did not renounce his natural family or ethnicity, for he remained a Jew
by birth and loved his mother to the end (John 19:26). Jesus only surrendered

his family loyalty because it was against the will of God. John Wesley puts it
this way: "[Jesus] not only shows his high and tender affection for @s natural
family], but seem designedly to guard against those excessive and idolatrous
honors which he foresaw would in after ages be paid to [his mother]"
(1989:426). Jesus set a model of discipleship in terms of surrendering one's
loyalty to the rule of God. When family loyalty stands against the will of
God the Father, members of the one family of God must stand for God even if
it means sacrificing their natural loyalty. However, this does not mean
abandoning one's ethnicity. Rather, it means the rendering of one's loyalty to
God.

In the light of the above analysis, the meaning of both Luke 14:26 and
Mark 3:3 1-34 is that members of the one f d y of God are to give God the
first place in their relationship with him In fact, it is by giving God the fmt
place that they are able to love their natural f d e s with God's love.
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For instance, when Paul surrendered his loyalty to Jesus Christ, he was so
gripped by agape that he had great passion for his ethnic group, the Jews

(Romans 9:1-3). Rowan A. Greer succinctly writes:
Christians are those who can call one another brother and sister. To
think of the Church as a new family might imply the abolition of the
family in any ordinary sense. But is it quite possible to understand the
conviction not as a rejection of the family but as an enriching of it.
Existing households would not necessarily be broken up; on the
contrary, by being united with the greater household of the Church they
would fmd themselves transformed. . . . Far from breaking these
families up [natural families], the Gospel aims at confiirmjng them.
(1986:99)
God's agape is the force that enriches the relationships between the one
family of God and their natural families. It was God's love that made Paul
love both Gentiles and his ethnic group, the Jews; hence agape made him a
global Christian. Now that this clarification has been made, it is possible to

turn to the theme of agape as the fimdamental character and obligation of the
one family of God and its implication for ethnic relations.

e

as the F-d

Character of the One Farnrlv of God

The church as the one family of God, to use Avery Dulles' (1987:212)
term, is a "contrast society" or community. It is a community with distinctive
characteristics which make it unique. The New Testament writers present
some of the basic characteristics of the one family of God. For instance, in
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addressing the problem of division in the church in Corinth, the apostle Paul
defmes the church in terms of the body of Christ with variant functions (1
Corinthians 12:12-3 1; cf Ephesians 4:4-5). According to Paul, although the

church is composed of people from all social, economic, cultural and ethnic
backgrounds, its life is defined in terms of its relationship with Christ making
a single community. In other words, by being united with Christ, the church
becomes one in Spirit, one in hope, one in the Lord, one in faith, one in
baptism, and one in God the Father (Ephesians 4:4-5). In this way the
presence of the Holy Spirit, the hope and faith of the community, and the
symbolic ritual of baptism provide the church with self-understanding that
transcends cultural identities.

Paul also defines the church as a new creation (2 Corinthians 5:17; cf.
Ephesians 2:10). It is a community that has been transformed by the power

of the Holy Spirit, making it a new being. This newness, Paul says, brings
about a break fkom the old way of life which alienates people fkom God and
one another. As Ken R. Gnanakan (199 1:106) notes: "What was lost soon
after creation and therefore impossible to experience in fallen creation is now
made possible." The experience of a new life in Christ then makes the church

a community united by faith and the knowledge of Christ while it constantly
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strivies to grow in order to attain "the whole measure of the m e s s of
Christ" (Ephesians 4:13). In such a cornunity any form of divisiveness is
detested.
Another example of a New Testament writer who presents the church
as a contrast community is the apostle Peter. Writing to the believers
scattered throughout the regions of Pontus, Galatia, Cappadocia, Asia, and
Bithynia, he described the church as "a chosen people, a royal priesthood, a
holy nation, a people belonging to God" (1 Peter 2:9). For Peter the
uniqueness of the church lies in its being the people of God liierated from the
bondage of sin and set apart to participate with God in redeeming the world.

In the midst of severe persecution, Peter exhorted the Christian community of

his time not to be distracted by anything but to view itself as a contrast
community and therefore "aliens and strangers in the world" (1 Peter 2: 11).

In his presidential address to the ECWA General Church Council
which took place April 4-8, 1992, in Jos, Nigeria, Panya Baba (1992:2)
adopted Peter's definition of the church to define ECWA. He writes:

Who are we? . . . We are truly what the Apostle Peter states in 1 Peter
2:9-10). . . . We are a new people with a rich heritage in Jesus Christ.
If truly this is what we are in Jesus Christ, then may I make a
passionate appeal to all of us here and to all ECWA members, that we
drop the weapons of war fiom our hands. If we also want to be
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brothers [/sisters], to work together, to fellowship together, and to be in
unity,oneness, then, let the weapons of pride, of selfishness, of greed,
of vainglory, of covetousness and envy and dominance fall fkom our
hands also. (1992: 11- 12)
It has been demonstrated above that Baba's appeal is yet to become a reality
in ECWA. The self-understanding of ECWA as a contrast community in
Nigeria is still distorted by divisive ethnicity. A church in which divisive
ethnicity still reigns supreme cannot claim to be a contrast community as
descriied in the New Testament.
The distinctive characteristics of the church as the body of Christ, a
new creation, and the people of God as briefly described above reveal in part
the character of the church. However, I contend that agape, which Jesus
advocates and commands his followers to express in their relationship to God
and one another, is be the foundation upon which other characteristics of the
one family of God as presented above are built (Matthew 543-48; Mark
12:19-31; John 13:34-35; 1 John 4:7-12). It seems to me it is by the

expression of agape among members of the one family of God that the world

will h o w that it is the body of God, a new creation, and a new people of
God. It is for this reason that I have chosen agape as the fundamental
character of the one family of God. When a community of believers actively
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puts agape into action, the problem of divisive ethnicity can be minimized.
When we truly love God and neighbor, as Jesus advocated and exemplified,
we will detest divisive ethnicity because it is not part of the nature of God.
Therefore I contend that the h a h a r k of Christianity is God's agape,
commonly h o w n as the great commandment, which is unconditional,
unrestricted, and sacrificial (John 3:16). Those who respond to God's love@, which is Jesus Christ, are not only given eternal life but are also

endowed by that very love that took him to the cross. Therefore they are
obligated to love each other unconditionally. The apostle Paul writes: "God
has poured out his love into our hearts by the Holy Spirit, whom he has given

us'' (Romans 5 5 ) . Because of the endowment of agape into the heart of the
one family of God, members of this family have a knowledge of that very
love (Packer 1973 :106- 107). Consequently, they are commanded and
therefore obligated to live the life of love (Mark 12:28-31; Ephesians 5:l).

I submit that agape or the great commandment is the fundamental
character of the one family of God, while its primary mission is the great

commission (Matthew 28: 19-20). Agape or the great commandment is the
glue that binds the one family of God together. The ultimate function of
agape in the one family of God is the establishment of relationships between
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God and God's multi-ethnic children as well as among the children
themselves. To put it differently, the primary function of agape is to destroy
any animosity between members of the family and to bridge the gap between
God and people. Where agape exists, no such vices as divisive ethnicity will
have a place.

on of
Ceslaus Spicq (1963:35) says that agape is both the genuine
expression of Christian life and the criterion and living sermon of the church.

This assertion is biblically true because Jesus is reported as saying, "Anew
command I give you: Love one another. As I loved you, so you must love
one another. By this all men will know that you are my disciples, if you love
one another" (John 13:34-35). This statement seem to imply that the
indispensable mark of members of the one family of God is the love
relationship that exists among them The statement also implies that the basis

for the great commission is the great commandment, not the other way
around. In other words, the starting point in participating in the mission of
God by the church is agape.
What then is this agape? Thomas Watson's answer to this question is
appropriate here: "[Agape]is a holy f r e kindled in the affections, whereby a
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Christian is carried out strongly aRer God as the supreme good" (19656). In
other words, agape is a gift from God to his children by which they are driven
to the worship of God, characterized by affective loyalty (Mark 12:29-30).
Spicq (1 963 :16) also observes that agape is exclusively God's love; it is not
human love. J. I. Packer (1 973:108) is right when he says that when talking
about agape, we are looking into the heart of God. Thus the apostle John
says: "God is love" (1 John 4:8). In other words, all the activities of God are
characterized by love.
Anders Nygren defines agape by contrasting it with the Greek eros
type of love. Eros, Nygren notes, has three chief qualities: (1) it is an
acquisitive love, a desire, a longing, or a striving for something beneficial or
valuable (1 953:175-176); (2) it is humaslity's way to the divine, "the way by
which man mounts up to the Divine, not the way by which the Divine stoops
down to man'' (1953:177-178); (3) it is, in sum, egocentric (1953:179-181).

In other words, ems is a type of love that is self-centered; therefore it is
primarily conditional. It is a type of love that is motivated by the value of the
thing or person being loved. According to Nygren this type of love is natural

to all people. In the context of this study, it can be observed that the love for
one's ethnic group is an eros type of love. In contrast to eros love, Nygren
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defines agape by identlfylng its four qualities as follows: (1) it is spontaneous
and "unmotivated" (1953:75); (2) it is indif5erent to value (1953:77); (3) it is
creative because it creates value in the one loved; (4) it initiates fellowship

with God and with among persons (1953:80). In short, agape is
unconditional love, theocentric.
A. S. Dewdney (195524) critiques Nygren for stressing the total

depravity of humankind in order to defrne the unconditional love of God.
Nygren claims the reason agupe is "unmotivated" is that there is nothing
c

valuable in human beings that can motivate God to love them Dewdney
argues that Nygren confuses the idea of the moral worth or merit with worth
or value in the sense of inherent possibilities and potentiality of human
beings. Dewdney agrees with Nygren on the former sense that God's love is
unmotivated in terms of human moral value. However, Dewdney rightly
disagrees with the latter sense that God's love takes no account of the value
of humans as persons created in the image of God. The very fact that all

human beings are created in God's image makes themvaluable to God. The
fact that God placed human beings a little lower than angels, and crowned
them with glory and honor as well as gave them dominion over his other
creatures, shows how valuable humans are in the sight of God (Psalm 8:4-8).
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Therefore the image of God in humankind is capable of motivating God
to love humankind. In spite of this criticism of Nygren's concept of agape as

an "unmotivated" love, his distinction between agape and eros love is
valuable. He stresses that God's love for humanity is unconditional while
human love is conditional. Leon Moms sums up the two types of love
described by Nygren as follows: "Erosis a love of the worthy and it is a love
that desires to possess. Agape is in contrast at both points; it is not a love of
the worthy, and it is not a love that desires to possess. On the contrary, it is a
love given irrespective of the merit, and it is a love that seeks to give"

(1981:128).

Thus in the biblical sense, agape is the unconditional love of God to
God's created human beings in spite of their moral depravity (Matthew 54445; Ephesians 2:3-5). As the apostle Paul writes: "God demonstrates God's

own love for us in this: While we were sinners, Christ died for us" (Romans
58). This text shows the ultimate demonstration of agape. It is a love that is

self-giving or self-sacrificing for the good of the "other." This is the love
members of the one family of God are called to demonstrate in relationship to
one another irrespective of their ethnic diversity.

-
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Choan-Seng Song (1 979:84) properly calls agape the "pain-love of

God." Song got this idea of agape from the two Chinese words thun-ai (love

and pain). According to Song, it is a type of love that feels pain for its object,
a love that "inflicts wounds on itself so that others may find wholeness and

health" (1979:84). For instance, Jesus experienced great pain on the cross to
the point that he felt forsaken by God the Father (Matthew 27:46). Perhaps it
is this understanding of the "pain-love of God" that led Spicq (1 963:16) to
suggest that both the Incarnation and Christ's death on Calvary must be
considered epiphanies of agape.
A human illustration of the pain-love of God is the love and pain a

woman experiences when giving birth to a child. In her body she experiences
excruciating pain but never gives up because of the love she has for the baby.
A biblical example of pain-love is Paul's concern for the salvation of the

Gentiles. He writes: "My dear children! Once again, just like a mother in
childbirth, I feel the same kind of pain for you" (Galatians 4:19 TEV). Song
asserts that this was the type of love God experienced when he sent God's
only Son, Jesus Christ, into the world to bring new Life to humanity, as stated

in John 3:16. It is from this perspective that Song (1979544) paraphrases
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John 3:16 as follows: "God felt such pain-love for the world that God gave
the only Son, that everyone who has faith in God may not die but have etemal
life." Hence, pain-love is not a matter of words but of action. It drove God
beyond the boundary of God's own comfort zone (Song 1979:106). It is a
love that culminated at the cross (1978:84). As indicated earlier, the apostle
Paul says that this pain-love is poured into the hearts of God's children by the
Holy Spirit so they too can live by it (Romans 5 5 ) . Such an endowment of
love has implications for ethnic relations these implications will be examined
below.

ons of &me for F d ~R ce l a w
The one family of God is a community transformed by agape (Romans
5 5 ) . Although this transformed community is ethnically and racially diverse,

it is eternally bonded by agape (1 John 2:7-11). Therefore, as stated above,
agape is the identifiable mark of this family; hence the relationship among

members of the one family of God is not characterized by anything other than
agape (1 John 2:7-11). In these passages the apostle John points out that a

true child of God does not hate but loves. Any contrary act, says John, is not
of God. In fact, Jesus makes this point clear when he tells his disciples that
the basic requirement for the great commission is their love for each other
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(John 13:34-35). In other words, it is when Christians show true love to one
another and even to the world that Christ is honored in the world. The
Samaritan story given by Jesus (Luke 10:25-37) is a prime example of what
Jesus expects of those who claim God as their father. N. Onwu (1989:126)
notes that "the Samaritan acted in love thereby demonstrated what it means to
love a fellow human being.

. . . He is a model of challenge to the Africans."

The Samaritan action shows that the expression of agape reaches
beyond ethnic boundaries. Therefore, the first implication of this type of love
for ethnic relations in ECWA and the church in Africa in general is that where
such love exists there is no place for divisive ethnicity. God's love is the

power that minimizes human barriers (1 Corinthians 13:6). Perhaps this is
what Paul Tillich has in mind when he states: "Love is the drive towards the

unity of the separated. . . . Love manifests its greatest power [when] it
overcomes the greatest separation. And the greatest separation is the
separation of self from self" (1954:25). It can be added that the greatest
separation is not only between person and person but between humankind and
God (Genesis 3:23-24), and only agape as demonstrated by the Incarnation of
God in Jesus is capable of bringing both together.
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Agape is the spiritual dynamite which ECWA and the church in Afiica

need to grasp in order to minimize the powers of divisive ethnicity. The
revival some ECWA members and leaders are calling for must be a revival of
agape. It seems if Christians in Africa start to practice agape just as we see

it in the examples of the Samaritan, the Italian priest, and the people of Le
Chambon described in Chapter 1, divisive ethnicity will be minimized in the
church. The apostle Paul shows the power of agape when he writes to the
divided church in Corinth. He notes: "For Christ's love compels us. . . . So

from now on we regard no one from a worldly point of view. . . . If anyone is

in Christ, he [she] is a new creation; the old has gone, the new has come" (2
Corinthians 514, 16-17). Robert J. Schreiter (1992b56) points out that this
passage shows that those who are members of God's family are people who
have been transformed into a new way of life through the reconciling power

of the gospel.
Members of the one family of God are commanded not only to live by
the principle of agape but because they are endowed by it, they are
compelled by that very love to relate to all people indiscriminately. E d
B m e r puts it well:
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The one who receives God's agape. is not only a beloved son of God
but also himself [hersea a lover. God's fire sets our hearts aflame.
We cannot be touched by the fire of God's love without ourselves being
set afre with the same love. God not only makes us believe in his
love; he shares his love with us, makes us to participate in it. And this
love . . . is free, giving, outgoing love. (1956:74)
David C. Jones also notes:

In response to God's affective initiative and overwhelming
demonstration of his love on the cross, God's people begin to love.
Redeemed by his grace and enabled by his power, they become loving
persons, joined to one another in a community of love. (1986:68)
Furthermore Leon Morris remarks: "The person who has felt the touch of
God's love responds with a similar love, a love proceeding from the fact that
the loved person is now a loving person. His [her] habitual attitude is one of
love" (1 98 1 :229).
It is interesting to note that in 1958 the African church leaders at their
"AllAfrica Church Conference" in Ibadan, Nigeria, seem to have realized this

hdamental character of the church. The conference declares:
We purpose to do better, not only in worship of God which is ordered
in the first Commandment, but in our sexvice to our brother which is
ordered in the second. And our brother [sister] is the Yoruba, the Zulu,
the Afrikaner, the Kikuyu, the Englishman, the Indian, the Frenchman.
We declare ourselves to be one in Christ, whether black or white,
whether educated or illiterate, whether so-called civilized or uncivilized
[sic], whether indigenous Afiican or adopted African. (Greaves
1958:260)
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It seem, unfortunately, that with the passage of time the force of this
declaration has been on the decline in the church in Afiica. Perhaps as
Watson (1965:11) observes, love, like frre, must be constantly rekindled
because it is ever ready to go out. When agape begins to decline, the
relationship between members of the family seem to be based more on ethnic
affiliation. It appears this is what is happening in ECWA. Rube1 Shelly and
Randall J. Hams are correct when they note:
If our understanding of the church remains institutional in focus,
division and party rivalry remain inevitable. [But] if we manage to
realign our thinking in order to make it more consistent with the New
Testament ideal of body-to-head [or the one family of God]
association, the possibility of loving forbearance among the members
of the body can become a reality. (199257-58)
Such reality of love is only made possible by the working power of the
Holy Spirit of God which all members of the family have as a resource.
Human beings by themselves do not have the capacity to love unconditionally
because the pull of divisive ethnic@ tends to draw them inward. However,
the children of God, as stated earlier, are not only commanded to love, but
they are given the resource to love unconditionally.
The second implication of agape for ethnic relations in ECWA and the
church in Africa is that it is the only criterion by which God is glorified.
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ECWA claims that its singular goal or ethos is to glorify God (Evangelical
Church of West Africa 1989:l). ECWA claims that the achievement of this
ethos is by a deliierate engagement in Christian activities such as preaching,
teaching, evangelism, and missions (1 989:1-2). These activities are important

in the life of the church, but ifthey are not founded on agape they will have
little effect on the lives of people (1 Corinthians 13:1-3). The glorXcation of
God by God's children is not measured by the numbers of ministries they
perform but by the degree of love they have for one another. Mark Writes:

"To love him with all your heart, with all your understanding and with all your
strength, and love your neighbor as yourself is more important than all bunt
offerings and sacrifices" (Mark 12:33; cf. 1 Samuel 1522). It is doubtfid if
the glory of God will exist in churches where divisive ethnicity is practiced.
The third implication of agape for ethnic relations in ECWA and the
church in Africa is that it generates what can be called the principle of
voluntary surrender. By voluntary surrender is meant the willingness to set
aside those ethnic privileges that tend to create divisive ethnicity such as
ethnic identity and self determination. In other words, when certain ethnic
privileges tend to tarnish the fundamental character of the one family of God,
which is agape, members of God's family are compelled by love to surrender
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their ethnic privileges voluntarily. The apostle Paul is a good example of this
voluntary surrender. This voluntary principle is key in Paul's theology of
mission and Christian relations. Writing to the Philippian church he declares:
If anyone else thinks he has reasons to put confidence in the flesh, I
have more: circumcised on the eighth day, of the people of Israel, of
the tribe of Benjamin, a Hebrew of Hebrews; in regard to the law, a
Pharisee, as for zeal, persecuting the church; as for legalistic
righteousness, faultless. But whatever was to my profit I now consider
loss for the sake of Christ. What is more, I consider everyhng a loss
compared to the surpassing greatness of knowing Christ Jesus my
Lord, for whose sake I have lost all things. (Philippians 3:4-8)
Paul was ethnically enriched, but for the sake of the gospel, the name
of Jesus Christ, and the will to live in peace with fellow brothers and sisters

in Christ, he voluntarily surrendered his ethnic privileges. Although he
remained a Jew, he refbed to let his Jewishness, stand in the way of the
gospel and his relationship with fellow brothers and sisters in Christ. He even
went as far as surrenderinghis ethnic privileges in order to draw nonChristians to Christ (1 Corinthians 9: 19-27). In verse 7 he says: "I beat my
body and make it my slave so that after I have preached to others, I myself

will not be disqualified for the prize."
The ultimate example of the principle of voluntary surrender is Jesus
Christ himself. He demonstrated this principle in his Incamation and also by
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taking the way of the cross. First, he surrendered his glorious domain and
voluntarily became a servant of the people he created (Philippians 2:6).
Second, he voluntarily surrendered himself to be crucified for the sake of
humankind. Paul articulates Christ's voluntary surrender in writing to the
church in Rome:
You see, at just the right time, when we were still powerless, Christ
died for the ungodly. Very rarely will anyone die for a righteous man,
though for a good man someone might possibly dare to die. But God
demonstrates his own love for us in this: While we were still sinners,
Christ died for us. (Romans 5:6-8)
The cross is not only a symbol of Christ's suffering, but it is also a sign of his
love for h d t y and his willingness to surrender his divine privileges.
Jesus and Paul set a model for the one family of God to follow.
When members of the one family of God are compelled by agape, they
will voluntarily surrender those ethnic or institutional privileges that tend to
divide. When that is done, Paul's words to the church in Galatia will become
a reality for the church in Africa:
You are sons of God through faith in Christ Jesus, for all of you who
were baptized into Christ have clothed yourselves with Christ. There
is neither Jew nor Greek, slave nor free, male nor female, for you are
all one in Christ Jesus. (Galatians 3:26-28)
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It appears where there is no love divisive ethnicity reigns supreme in
the church, but when love captures the heart of God's children, Unity and
one has ever seen God; but
peace reign supreme. The apostle John says, '%NO

if we love one another, God lives in us and God's love is made complete in
us'' (1 John 4:12).
The fourth implication of agape for ethnic relations is that it
presupposes servanthood leadership (Mark 10:43-45). In the one f d y of
God, leadership is a call to service for the good of the whole f d y , not a
particular ethnic group. Furthermore, in the one f d y of God, the selection

of leaders is not primarily based on the number of votes a leader gets, but on
his or her spiritual &s

(1 CoMthians 12).

A fiRh implication of agape for ethnic relations is that it compels God's
children to learn the cultures of each other in order to discover helpll bridges
for building relationships. For instance, it was through a cross-cultural
encounter that the apostle Peter discovered that the God of Israel was the
God of the Gentiles, too (Acts 10:34-47; cf. Acts 15). When Peter reported

his experience to the church in Jerusalem, the Jewish Christian community
discovered that "God has given to the Gentiles also the opportunity to repent
and live" (Acts 11:18). When the Christian community is opened to God's
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love, chances are it will discover more about the nature of God.
It was agape that compelled God to incarnate himselfthrough Jesus

Christ to save humanity from the bondage of sin and injustice. To accomplish
this goal, Christ first had to learn the Jewish culture by taking the role of a

servant (Philippians 2:6-7). His conversation with the woman at the well in
Samaria reveals his knowledge not only of the Jewish culture, but of other
cultures as well. To the woman Jesus says: "You Samaritans worship what
you do not know; we [Jewish people] worship what we do know, for
salvation is from the Jews" (John 4:22). Notice that Jesus claimed a
knowledge of both the Jewish religion and that of the Samaritans. Perhaps
one of the reasons Jesus spent two days in Samaria was that he wanted his
disciples to have a cross-cultural experience.
As indicated above, Nigeria is a mosaic of languages representing
different cultures. It appears no ethnic group in Nigeria has a knowledge of
the culture of people other than its own. The same attitude seem to dominate
the life of the church as well. Althou& Christians from different ethnic

groups may constitute a particular church or denomination like ECWA, most
of them know little about each other's culture. It seems that inadequate
knowledge of the cultures of other people can create prejudice and

296

ethnocentrism which may result in divisive ethnicity. When members of the
one family of God who are driven by agape cross over to other ethnic groups,
they will discover that what they have in c o m o n is greater than their
differences. Joseph B. Gittler (1953:35) observes that a person's prejudicial
attitude toward others may easily change when an adequate knowledge of
their cultures is known. A church driven by agape would strive to have a
knowledge of the cultures of its members.
The apostle Paul seems to have practiced the principle of cross-cultural
education. He told the believers in Corinth that he was compelled by love to
become all things to all people so that he might win them to Christ
(1 Corinthians 9:19-23; cf. 13:1-3). What Paul seems to say is that he learned
the culture of every group of people. His aim was to avoid any obstacle that
might hinder the reception of the gospel and the establishment of a true
Christian relation.
The sixth implication of agape for ethnic relations is that it can open
the way for ethnic groups to discover more of themselves through the eyes of
each other. John H. Westerhoff puts it this way:
The Christian commandment to love means that we are to love all
others as ourselves, to see our own selves in others, indeed in all
others. As we do this, we are enabled both to see ourselves and our
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vulnerability in the most broken, distorted of human beings and to see
Christ in them so that we can also see Christ in ourselves. (1 985:14)
Westerhoff (1 985: 14) tells a story of Henri Nouwen's student who once told
Nouwen: "Whenever I'm with you, it is as if1 am in the presence of Christ.''
Nouwen then responded: "It is the Christ in you who sees the Christ in me."
Here we see that by love people can discover Christ through other people.
The seventh and final implication of agape for ethnic relations is that it
demonstrates an important dimension of the kingdom of God. Again I want
to reinforce this point with Westerhoffs words. He notes:
God's reign comes when we can regard all strangers as sisters and
brothers; when we can embrace those from whom we are estranged;
when we can unite in one congregation diverse racial, social, political,
economic, and ethnic groups; when we can seek justice for those who
are least deserving or lovable; when we are freed from private life,
private property, and private commitment and led into public life,
public property, and public commitment; when the needs and concerns
of the world's outcasts are made our agenda for prayers and service.
(1 985:21)
People who are driven by agape not only relate to others who are different

fiom them, but they are also willing to risk their lives for the marginalized.
The risking of one's life for the good of others is one of the challenges of the
gospel.
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This chapter can be concluded with two insightfid quotes by Johannes
Pedersen and Leon Moms respectively. They note:
In love the soul acts in accordance with its nature, because it is created
to live in connection with other souls, with the family and those whom
it receives into the peace of the family. The commandment to love is
thus not a dogmatic invention, but a direct expression of the character
of the soul and the organism of family and people. It means that the
individual acts for the whole, and the whole for the individual, and this
is not an abstract or an unnatural claim, but only the substance of
normal life. He who keeps the law of love shows that his soul is
sound. (Pedersen 1926:3 10)
Moms says the same thing in different fashion:
When we open our hearts to God's love, we discover that love is
creative. It takes us, loveless and selfish [ethnically] as we are, and remakes us. It re-makes us so that to some extent we who are the
recipients of God's love come to see other people as God sees them, as
those for whom Christ died. . . . Love becomes the basis of all of our
living [dispelling all forms of divisive ethnicity]. (198 1 :168)
Normal life is only lived w i t h a community because God created men
and women for community. In the one family of God, that community is
diverse; therefore it would be a violation of its roots, its fundamental
character, which is love, and the violation of normal life, to discriminate
against other members of the f d y on the basis of ethnic differences. As
Dietrich Bonhoeffer (1949:269) says: "We should think of the Church not as
an institution, but as aperson [family] . . . a person in a unique sense."
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Summarv
The model of the church as the one family of God is one model among
many. The primary feature of this model is the relationship between God the
Father and the believers themselves. It is a relationship based on the
principles of agape and adoption. The church as the one family of God is
centered on God as its Father because it is adopted by him. Since the Father
is impartial, his children are called upon to imitate him. The children of God
should relate to one another as exemplified by the story of Jesus and the
Samaritan woman and her community. Christianity is more than a matter of

religion. It is a relationship that cuts across cultural boundaries. This is why
Jesus not only passed through Samaria, but he spent two days with the
Samaritans, who were ethnically different from him and his disciples. Jesus

set the model for all Christians to follow. Samaria is a symbol of ethnic
barriers. Jesus wants every Christian, especially Christian leaders, not only to
pass through their Samaria, but to spend time with the people they find there.
Where divisive ethnicity is found within the family, it is an indication that the
family has deviated from irnitathg Jesus Christ.
Because the primary character of the Father is agape, his family is
commanded to live a life of agape. It has been argued that the fundamental

300

character of the one family of God is agape. The implication for this
assertion is that where agape exists, no room is left for divisive ethnicity. In
short, the argument is that if the church views itself as the possession of God
the Father, and agape its fundamental character and obligation, the chances
are that no divisive ethnicity will be found within its midst. Those who are
true children of God are driven by agape to surrender all elements of divisive
ethnicity so that the name of their Father may be glorified in them and in the
world to which they are called by the Father to be witnesses. In the next
chapter I will suggest some ways agape can be expressed to bring about unity
in ECWA.

Chapter 6
Recommendations to ECWA and the Church Beyond

I have attempted to demonstrate that divisive ethnicity is a problem in
ECWA and in the church in Afiica in general. I have argued that first the
manner in which the gospel was communicated and lived by SJM in Nigeria,
and second, the institutionalization of ECWA as it emerged from the mission,
are partly responsible for the present divisive ethnicity in ECWA. As noted
earlier, it would be too simplistic to assume that these are the only two factors
responsible for divisive ethnicity in Africa. My personal interviews and
library research have shown that other factors also in part exacerbate divisive
ethnicity in ECWA. For example, the historical setting of Nigeria, the impact

of colonialism, and the sinfdness of humankind have all contributed to this
problem. However, I have focused my attention on the above two factors
because they are found directly in the church, a place where there should be
no divisive ethnicity. It is my contention that the church as a transformed
community, and a visible manifestation of the reconciliatory power of the
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gospel should not be a place where divisive ethnicity is practiced (2

Corinthians 5:14-20).
I have also attempted to demonstrate that in contrast to divisive
ethnicity, ethnicity in itselfis a natural and universal phenomenon. Ethnicity

in itsewprovides human beings with self-identity, self-esteem, sense of
belonging, social, economic and political security, and self-determination.
For example, in the f i c a n context, as Timothy M. Momma observes:
[The] family. . . . [is] a place to go when one is in need. It also serves
as a mechanism for the redistribution of wealth, for it obligates the
wealthy to share with poorer relatives. . . . [For instance] the Afiican
who moves to the city does not forsake his [/her] sense of family
loyalty. He likely will send money to his relatives at home, he will
help younger relatives with school fees, and will help them find jobs if
they move to the city, and will show them hospitality if they want to
stay with him for a while. If ever he must leave the city, his family will
show the same care for him in the nual homeland. (1979: 167)
The Bible does not condemn such family values, hence implying ethnicity is
part of God’s design for human beings (Romero 1996:189).
As noted earlier, language is also one of the basic elements that

provides people with a unique ethnicity. The experience of the believers on
the day of Pentecost (Acts 2:13) shows God’s affirmation of human
languages as one of the elements of ethnicity. Every ethnic group was
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empowered by the Holy Spirit and spoke in its own language. In ECWA, for
example, it is a moving experience to listen to the various ethnic groups
praising God in their languages during the annual Conference of the ECWA
Women’s Fellowship. ECWA should continue to encourage such events so
people can begin to have a taste of the reality of the kingdom of God here on
earth (Revelation 7:9-10).
Divisive ethnicity, on the other hand, is something people choose to
practice for certain selfish interests; God does not condone it. As the term
implies, divisive ethnicity is a dangerous phenomenon capable of weakening
the participation of the church in fulfilling the mission of God; it can even
lead to genocide.
The model of the church as the one family of God has been suggested
as a possible solution for the problem of divisive ethnicity in ECWA. It was
pointed out that this model is one among many models for the church found in
Scripture. The choice of the model of the church as the one family of God in
this dissertation emphasizes the relational life of the church in the midst of
ethnic diversities. Furthermore, family relations are the core of African life;
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hence, to present the church as the one family of God is to give it not only a
relational perspective, but a nurturing and contextual character.
Apart fiom the contextual character of this model, its principles of

community life and agape can be generalizable to other contexts. For
instance, in the book I Come Away Stronger: How Small Groups Are
Shaping American Religion edted by Robert Wuthnow (1994a), it has been
shown that even in a highly individualistic society like the United States of
America, people are now seeking places where they can find a sort of family
relationship and nurturing. Wuthnow observes:
In recent years, religious leaders have been paying increasing attention
to small groups. Bible studies, prayer fellowships, house churches, and
covenant groups are being touted as the wave of the future. They are
the settings in which lonely people, yeaming for community (our
emphasis), find support and encouragement. (1 994a: 1-2)
In another book entitled Sharing the Journey, Wuthnow (1994c:31) states that
the rise of the small-group movement in this generation is the result of the
“breakdown of communities, neighborhood, families, and other sources of
personal support.” This affirms Westerhoff s (1 985: 15) assertion that it is the
nature of all human beings to live in relationships.
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Although there is some skepticism about the validity of this new smallgroup movement in the United States, the fact is that people, especially
Christians, need relationships and nurturing in order to live vital lives. For
instance, Wuthnow reports:
Members of church-based groups attribute specijic changes to
involvement in their groups. Ninety percent say they feel “closer to
God” as a result of participating in their group, 87 percent say they
have a deep love toward otherpeople (our emphasis), 75 percent say
they have experienced “a better ability to forgive others”....
(1994b:3 82)
Apart from this spiritual development, according to Wuthnow (1994b:383),
about 85 percent of the members of the church based-groups “have grown in
self-understanding and acceptance.’’ Again these figures show that “persons
are communal beings who in order to be Christian need to participate in
churches that are communities of faith, without faithful communal life there
can be no Christian faith or life” (Westerhoff 198524).
The second reason this model of the church as God’s family can be
generalizable is that the principle of agape as the fundamental character of
this family is a command given to the universal church. Jiirgen Moltmann

(1 98 1b:xv) rightly states: “Whatever denominational stamp a text may have,
the important thing is simply its contribution to the truth to which all together
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are subject. Truth [in this case, God’s truth] is universal.” In the light of this
statement, I submit that the great commandment is a unique characteristic of
Christianity. In this case the principle of agape as described in this
dissertation can be applied, for example, in settings where racism seems to
divide the church. For instance, it has been stated that racism is “a sin that is
preventing the church [in the United States of America] from being the
witness that God has called [it] to be” (Dunnam 1996).’ Manuel Ortiz claims
that “in the United States it is still true that Sunday morning at 11 a.m. is the
most segregated hour of the week. Black, white, Hispanic and Asian
Christians watch each other pour out of their church buildings on street
intersections that are often their only common meeting ground” (1996:10). It
seems to us the problem of racism in the church in the United States of
America may be minimized if the hdarnental character of the church is
taken seriously. I believe that when Jesus commanded his disciples to love
one another he intended the church everywhere to do the same.
The third reason for the generalizable nature of the principles of the
model of the church as the one family of God is that it appears the crisis of
identity of the church in Africa extends beyond the African border.
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For example, Westerhoff (1985: 72) says that the church in the United States
of America is facing a similar problem. His claim may be true because the
presence of any form of divisiveness such as racism in a church may mean
that the church is wrestling with an identity crisis. By crisis of identity I mean
that wherever discrimination such as divisive ethnicity or racism is found in
the church, that is an indication that members of such a church do not
adequately understand their true identity in Christ. The point I have
attempted to establish is that although it may be naive to recornmend the
model of the church as God’s family for the church in every context, it seems
the principles underlying it can be generalizable.
It appears when people come to Christ and join the church, they come
with a strong sense of their ethnicity. When different ethnic groups begin to
interact with each other, it appears the pull of divisive ethnicity creates a
relational gap between the different ethnic groups. I will illwhite this point
in a graphic form below. It seems the best way a multi-ethnic church like

ECWA in a multi-ethnic nation like Nigeria and other multi-ethnic societies
can eliminate divisive ethnicity in their midst is by delineating its true identity
and character.
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Ethnic Relations in an Institutional Church
In this chapter I want to contrast in a graphic form ethnic relations in a
model of the church as an institution and ethnic relations in a model of the
church as the one family of God as demonstrated in the previous chapters.
Then I will present some generalizable recommendations. First I begin with
ethnic relations based on the Church as an institution (see figure 4 on the next
page)
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Each ethnic group strives for leadership position in the church for its benejit
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politics take away its focus on the cross. The triangle signdies the
compartmentalization of Christ by the church and each ethnic group.

Figure 4. Ethnic Relations Based on the Church as an Institution
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Figure 4 above illustrates ethnic relations based on the church as an
institution. The legend above briefly explains the meaning of each of the
symbols in the figure. In an institutionalized church like ECWA, each ethnic
group, although saved by Christ, experiences the pull of divisive ethnicity.
Each ethnic group uses divisive ethnicity to protect its ethnic identity, selfesteem, belongingness , security and self-determination. Instead of celebrating
the existence of these elements of ethnicity (I will suggest how that can be
done), each ethnic group strives to gain a leadership position in the church not
for the purpose of building the one family of God but for building its own
ethnic group. The church is then viewed as a political institution rather than
the one family of God called out to be a witness to the world.

Although Christ is both in the church and in every ethnic group, he is
compartmentalized. Consequently, his influence in the affairs of the church is
seldom felt. The witness the church seems to present to the outside world is a
localized God or Christ who appears to be interested in divisive ethnicity. As
a result, divisive ethnicity plays a primary role in elections, the appointment

of staff, and the creation of administrative units in ECWA.
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Ethnic Relations in the Church as the One Family of God

In the model of the church as the one family of God, as suggested in
Chapter 5, a different ethnic relation is practiced. God’s unconditional,
unrestricted, and sacrificial love (agape),which is the fimdamental character
of the church, takes the place of divisive ethnicity.
Figure 5 below descnies how this model works in terms of ethnic
relations. The general idea in figure 5 is that the one family of God is not
only a people saved by Christ, empowered by the Holy Spirit, but also a
family founded on the principles of adoption and agape. These principles
defme the relational aspects of the family with God the Father and with one
another. These principles also provide, through the power of the Holy Spirit,
the ability for each ethnic group to live in harmony and peace with God and
with one another. Although God allows each ethnic group to retain its ethnic
distinctives, all the elements of ethnicity are now defined in terms of the
principles of adoption and agape. As Pad puts it, “those who are led by the
Spirit of God are sons of God . . .” (Romans 8:13); therefore, through the
power of the Holy Spirit they can now relate to one another as members of
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Each ethnic group is an adopted member of the one family of God and is joined with
others to God the Father.
Each ethnic group is redeemed by Christ,endowed by the Holy Spirit, and
transformedby agape, Revious walls of divisive ethnicity have been broken down.
Ethnic groups compelled by agape demonstrated by the cross now Strive to live in
peace and harmonywith God the Father and with one another.

In the one family of God there are no walls of discrimination. The church is open to
everyperson.

Ethnic Relations Based on the Church as the One Familv of God
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the one family of God. The church at Antioch is a good example of how a
cross-cultural c o m n i t y of believers viewed themselves as members of the
one family of God--Jews and Gentiles working together. Each group retained
its ethnic identity, but they were all one in fulfilling their call as servants of
God.
The symbols of the arrow and the cross signify the transformation that
has taken place in each ethnic group. Because each ethnic group (a goup of
people who share the same ancestral history and tradition) is redeemed by
Christ, empowered by the Holy Spirit, adopted by God the Father, and
transformed by agape, the walls of divisive ethnicity, as described in figure 4,
are broken down. Compelled by love, different ethnic groups now realize
that in Christ the only debt they owe to one another, as the apostle Paul says,

is love (Romans 13%).
The dotted lines surrounding the one family of God in the figure si&
the openness of the church to all kinds of people. Christ is not
compartmentalized in this model of the church because he is the center or
focus. In this church members live by the new commandment declared by
Christ (John 13:34;Mark 12:29-32). Each ethnic group in this type of church
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is given the opportunity to bring into the church its God-given talents.2 The
church realizes that ethnic diversity is a &LR from God rather than a means for
discrimination. Part of the report of the group on inter-cultural hermeneutics
of the World Council of Churches which was presented at the council’s
consultation held in Jerusalem in December 1995 beautifully expresses the
right response to diversity in the church. The report reads:
In deed, our response to diversity must begin by recognizing it not as a
problem but as a grR for the church. These diversities are stimulus and
aid to discovering more fully the inexhaustible mystery and the power
of the Gospel. As the church explores them, it discerns the richness of
the gospel more profoundly and learns to respond to its implication for
all of Me. Specific churches may be helped to see their own need for
further transfoxmation as they recognize how their own responses to
the gospel have suppressed some of its transforming elements. We
need each other especially when we are different from each other.
Diversity within and among local churches protects them from their
blindspots, broadens their vision and deepens their awareness of God’s
reconciling work throughout the cosmos. (quoted in Duraisingh
1996:162)
This statement also reaffirms the extent of the principles of this model.

No single church or denomination can claim to have exhausted the mystery
and the power of the gospel. It is by cross-cultural participation that the
community of fiiith will be able to demonstrate to the world the power of
God’s love. As Bishop Festo Kivengere of Uganda correctly notes:
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Love is the mark of those who are in Christ, not doctrine or
denominational affiliation. The unmistakable mark of [growing in love]
is what Christ said could clearly convince the world that we are His
followers (John 13:35). (Kivengere 1978:27)
We are living at a time when political, social, economic, and ethnic
divisiveness characterizes the spirit of the day. The persistence of divisive
ethnicity in the church in Africa and racism in the church in the United States
of America are examples that the church too is living in the spirit of the day
rather than in the spirit of the kingdom
If there is any good news the church in every setting needs to tell the
world as the twenty-first century approaches, it is that the church is a family
characterized by agape. For the church to be true to its call, it must
demonstrate to the world that in Christ it is possible for people of different
ethnic, racial, social, economic, and political affiliation to live in peace and
harmony for the glory of God.
The world needs to see in the lives of Christians that the blood of Jesus
flows in their veins (Uzukwu 1996:47). Therefore, the maxim that “blood is
thicker than water” (Hebblethwaite 1994:1 1) should eventually read: The
blood of Jesus Christ and God’s agape have transformed our ethnic or racial
blood. As a result, all the walls of ethnic or racial hostility have been broken
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down. “The church can hardly meet creatively the pluralism outside of its
life, [norlcan it be . . . a sign of God-intended unity of human community
across all cultural divides, if it cannot come to terms with plurality within its

own borders” ( h i s i n & 1996:158).
The question still remains: How can ECWA develop a model of the
church as the one f d y of God? Below are some general recommendations
to ECWA which I believe can be generalized to other contexts that might be
facing a similar problem.
Recommendations
Building the one f d y of God model characterized by agape requires
the development of certain principles. Therefore I am recommending to
ECWA (1) to develop deeper Christian communities by discipling its
members; (2) to train servant-leaders; (3) to develop an organizational
structure that supports inclusion; (4) to a f f i and celebrate ethnic diversity;
(5) to facilitate cross-cultural leaming; (6)to expose divisive ethnicity as sin

and invite repentance; and (7) to develop a community of prayer. These
interventions are discussed in the following pages.
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Develop DeeDer Chstian Communities by DisciDlinrr the Members
It has been observed that in Mica, for example, the church makes
converts and then leaves them to fend for themselves (Sempon5 199 1- 1 04105). In other words, the church in Africa seem to be so obsessed by the
proclamation of the gospel that it tends to have no time to disciple its
members. Consequently, the converts become vulnerable to all kinds of evil
such as divisive ethnicity.
The fmt recommendation to ECWA is that it needs to develop deeper
Christian communities by discipling its members. There is no doubt that
“[The] Christian faith is cornunitarian at its core. The fundamental
affirmation of the church is that Jesus frees and unites, [and] binds people in a

community of love” (Duraisingh 1996:160). Deeper Christian communities
are defined as communities that are built around the t i m e God (God the
Father, God the Son, and God the Holy Spirit) and the great commandment as
described in Chapter 5. The importance of building communities centered on
these two elements in connection with ethnic relations cannot be
overemphasized. “The trinity is the most sublime instance of unity in
diversity, where there is diversity of the person but complete unity of essence,
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knowledge and will“ (Best and Gassmann 1994:240). As Westerhoff points
out:

God is descriied best in terms of the holy and blessed Trinity, for God
is experienced as one who lives in community and expresses self’ as
community. Three distinct persons in one, acting together throughout
all time as Creator, Redeemer, and Perfecter of the world and all that is
in it. And we who are in the image of God are intended to live in
community: a relationship of creativity with God, cultivating,
preserving, and humanizing the natural world; a relationship of
recunciliatiun with one another, expressing the redemption of the
world through justice and peace; and a relationship offiendship with
God, fullness of life in an ever deepening and loving intimacy.
(198513)
The triune God has set a model of community life for the church in
every context to follow (Pinnock and Brow 1994:45-54). When Jesus says;

“I will build my church,” he means building a deeper Christian community
whose life and energy will always revolve around the triune God and the
great commandment, not an institution (Matthew 16:18). This is why when
Jesus was about to ascend into heaven he prayed:
Father, just as you are in me and I am in you, may they also be in us
[my emphasis] so that the world may believe that you sent me. I have
given them the glory that you gave me, that they may be one as we are
one. I in them and you in me. May they be brought to complete unity
to let the world h o w that you sent me and have loved them even as
you have loved me. (John 17:21-23).
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The phrase be in us in the above text suggests the strong connection the
community of believers has with the triune God. The life of the community is
knitted with the life of God. Paul’s concept of “in Christ there is no
discrimination’’ signifies the same idea of the community’s connectedness
with the triune God. John B. Cobb states it very well when he says:

To be in Christ is to begin the process of conformation to him. To be
in Christ is to have the conformation to Christ as the growing center of
one’s existence. Since Christ was distinctively related to God, to be in
Christ is to be conformed in some measure to that relationship, hence
through Christ one shares in grace, peace, and joy with God. Through
the conformation, the righteousness of Christ becomes our
righteousness. (1975: 122)
Cobb observes that the community of believers is always swayed by
other worldly elements and forces which are in opposition to this intimate
union between the community and the triune God. In this case, divisive
ethnicity is one of those forces. However, the important truth is that Jesus is
calling on the one family of God to imitate the relationship that exists in the
triune God.
When a multi-ethnic Christian comunity is built around the triune
God and the great commandment, relationships within such a community
become not only a moral but a sacred duty. It is a sacred relationship because
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the triune God is involved. In such a community people begin to relate to one
another in terms of their relationship to the triune God. They move from selfcenteredness to God-centeredness because their whole being is hidden in the
triune God. In other words, to borrow Eliade’s phrase (1959:100), the
community begins to live as an imituto dei community, an imitating
community. Perhaps this is what the apostle Paul had in mind when he said:
“Be imitators of God. . . as dearly loved children. . . live a life of love. . .

¶9

(Ephesians 5:1-2).

This line of thinking about relationship between God and his f d y is
congruent with the Afiican understanding of the sacredness of human
relationships. The observation of the Institute of Church and Society in
Nigeria on the primal worldview is true of the Afirican life. The Institute
observes:
Man [generic], according to the primal world-view, is never in
isolation. He [/she] is always part of a community which may include
the society of the living-dead, the generations still to come and
divinities themselves. Mutual social obligations which cement the
fabric of the community may seem to restrict the individual’s sense of
freedom and responsibility, but there can be a liberating sense of
mutual social responsibility which gives a mysterious sense of
underlying unity and dignity. (Institute of Church and Society 1973:ll)
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The institute contrasts the above primal worldview with the Westem
worldview. It asserts:

In modem societies the individual is often seen as an end in himself
[/hersem and not a means to an end beyond himself. The dominance
of individualism and the absence of any clear sense of cornunity is a
tragic loss. The sacredness of individuals has often supplanted this
sacredness of relationships. The “other man” may be less of a brother
and more of a convenience. I-thou too often has been replaced by I-it.
(Institute of Church and Society 1973:ll)
The Institute concludes by asserting that the primal worldview is closer to the
biblical worldview than it is to the Western worldview. Human relationships

in Afiica are always tied to a divine relationship.
The Chew of Malawi express such a human and divine relationship as
follows: “When we’re together [humansand divinities] we are ‘people’ [i.e.,
human], a person by himself is like an animal”(quoted in Wenland 1990:75).
The point I want to establish by using the Afiican example is that for the

African life must always be connected with the divine, and
Christianity stresses the importance of such a connection. The implication is
that when the institutional life of the church takes the place of the triune God

in the life of the believer, the chances are that he or she will be vulnerable to
evils such as divisive ethnicity.
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The earliest Christian community seems to have understood the
importance of developing deeper Christian communities. The Christians
demonstrated this dynamism by devoting themselves to teaching, fellowship,
prayer, and sharing in the temple courts and homes (Acts 2:42-46). Although
at first this was not a multi-ethnic group, the principles they employed in
developing deeper Christian communities can be applied to multi-ethnic
contexts. The activities in which they were engaged were sacred functions;
therefore the triune God and agape became the criteria for performing any of
the fimctions (Acts 6:l-5); 13:2-4). Perhaps this is why the name of the Lord
is said to have been glorified, and the church had the favor of the outside
world. Furthermore, it is reported that many people were saved (Acts 2:47).
It appears the reason Jesus did not command his disciples to go and
make converts but to make disciples is that discipleship creates communities
and sacralizes relationships arnong people of different ethnic groups. When a
multi-ethnic community or any church community is well discipled, chances
are that all the activities of the community, whether elections of leaders,
appointment of staff, or the creation of administrative units, will be regarded
as sacred functions.
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How can ECWA develop deeper Christian communities? Building
deeper Christian communities requires intensive discipling, fellowship,
prayer, and the sharing of material, human, and spiritual resources as well as
emphasis on the work of the Holy Spirit in the life of the church. It is
possible for a church like ECWA to be aggressive in proclaiming the gospel
but weak in developing deeper Christian communities through discipleship. It
appears this is the case with ECWA. Westerhoff (1985:28) has suggested
that another way to develop a deeper Christian community is by focusing on
its common story. He observes that by sharing its stones the Christian
community will then discover its purpose for being as well as its common
vision. He suggests that such Christian events as Easter and Christmas
should be moments of recounting their signrficance in the Christian life. For
instance, the Easter event tells
the story of a new beginning for all human Me and social history,
celebrates the victory of God, the triumph of good over evil. It signals
the reign of life over death through the liberating, suffering, reconciling,
redeeming, transfoming love of God. Through the cosmic drama of
salvation God has revealed to the world that every human being is
created in God’s image. And to what end? For life in relationship to
God and other persons in a world under God’s benevolent,
compassionate rule of justice and peace. Indeed each Sunday in the
Eucharist we celebrate this holy mystery of a new beginning.
(Westerhoff 198530)
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Westefhoff also observes:
At Christmas we retell the story of the birth of possibilities. We
struggle with what it means that Christ has come. Christ is coming, and
Christ will come again. Christmas is the story of our not being alone in
a world that denies the reality of Easter, it reminds us that God still
comes to provide light in our darkness, support in our anxieties, and
hope in our despair. (198532)
The point here is that developing deeper Christian communities
requires more than the proclamation of the gospel. It includes a conscious

and deliberate effort on the part of the church in making disciples. When
people are well discipled and saturated with the Spirit of the triune God, not
only will they see thernselves as one family, but chances are they will regard
any form of divisiveness as an act contrary to the will of the triune God.
ECWA could use the Easter event not only for story telling but as a
day of ethnic reconciliation. The cross can be exhiiited as a symbol of
reconciliation between God and people and as well as among people
themselves (Schreiter 1992b447-48). The event could be preceded with a day

of prayer and fasting. On the day of the event people fiom different ethnic
groups should bring what Robert T. Parson calls (197 1 :170) “the offerings of

songs,drama, folk tale, art forms, and the statement of cultural ideals.” Each
ethnic group should be encouraged to develop relationships with people of
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other ethnic groups. At the end of the event, the whole community should
partake in the Eucharist, s i m g its oneness in Christ and serving as a
reminder of its task of proclaiming God’s agape to the world (Shelly and
Harris 19921216-224).

Train Servant-Leaders

It is not enough to develop deeper Christian communities. Such
communities need servant-leaders, In his presidential address to the ECWA
General Church Council in Jos, Nigeria, Panya Baba called on the council to
build ECWA on the spiritual foundation of humility and servanthood. He
exclaims:
Leadership in ECWA must lay a solid spiritual foundation of humility
and servanthood. You are fully aware of the criticisms of some types
of leadership in ECWA which do not display Christ’s attitude of
humility and servanthood. . . . I call upon us all, we who are leaders of
ECWA, in whatever capacity, to stoop down and bow in humilitv and
accept ow positions in Christ as servants of the people and be ready to
serve the people and the church of Jesus Christ. (1991 :3)
Baba (1991:4) asserts that because of the absence of a servanthood model in
ECWA leadership, most ECWA leaders are out to serve themselves rather

than God and God’s church.
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It appears Baba made this call with the understanding that in Africa
leaders have great @act on the lives of the people. For example, leaders,
especially religious leaders, are well respected and imitated by their
subordinates. Respect for leaders is demonstrated by certain gestures such as
prostration and squatting while saluting (Uzukwu 1996:18). In ECWA, for
instance, most leaders are regarded as “fathers” of the people. This kind of
respect shows that leaders can have great influence on the lives of their
people. Thus the way leaders conduct themselves has important
consequences for their members.
In the light of Baba’s call and the African perspective of respect for
leaders, the second recommendation, especially to ECWA, is to train servantleaders who will have positive influence on the lives of their members. John

M. Nielson (1990:13) notes: “The measure of our lives as leaders is not title,
status, achievement, salary, security, degrees, reputation. It is how much like

Jesus we are!” What biblical leadership traits are required of the type of
leaders described by Nielson? He lists several such as wisdom, passion,
faith, courage; however, I want to concentrate on one that seems to
encompass all of them.
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One of the most important leadership traits which Jesus lived and
commanded his disciples to adopt is a servanthood spirit. Let us again refer
to Jesus' statement in Mark. He says:

You h o w that those who are regarded as rulers of the Gentiles lord it
over them, and their high officials exercise authority over them. Not so
withyou (our emphasis). Instead, whoever wants to be first must be
slave of all. For even the Son of Man did not come to be served, but to
serve, and give his life as a m o r n for many. (Mark 10:42-44)
The apostle Paul echoes this servanthood attitude. He writes:
The attitude you should have is the one that Christ had: He always had
the nature of God, but he did not think that by force he should try to
remain equal with God. Instead of this, of his fiee will he gave up all
he had, and took the nature of a servant. He became like a human
being and appeared in human likeness. He was humbled and walked
the path of obedience all the way to death, his death on the cross.
(Philippians 25-8)
Why did Jesus adopt the role of a servant? He was driven by agape to
reconcile people with God and with one another (Zonkoue 1990:9). His
unconditional love for humanity drove him from his comfort zone to the level
of humanity which initiated the first phase of his crucifixion. He crucified his
divinity in order that others might be elevated to glory (Akuchie 1993:42).
By this voluntary crucifixion, Jesus Christ revolutionized the relationship that
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should exist between leaders and their followers as well as teachers and their
students (Nouwen 1989:44-45; Akuchie 1993:42).

To train servant-leaders who would take over his ministry after his
ascension, he himselfneeded to be a model. Robert W. Fems (1995:258)
points out that the interesting aspect of servanthood is that “it can be taught
only by example.” This is why the Incarnation of Jesus is not only about the
humility of Christ but is also a model for training servant-leaders for the
church.
Jesus showed that in the one family of God, church leaders and
teachers must not be authoritarian rulers, but servants whose responsibility
must always be driven by agape and service to God and people. Nouwen
(1989:25) notes that leaders who will be needed for the future are those who
truly demonstrate the heart of God, which is servanthood. James D. G.

Dunn’s observation on the above text (Mark 10:42-44) is appropriate here.
He comments:
The pattern for relationship with the coxnrnmity of Jesus’ disciples is
not the hierarchical model of earthly kingdom or political structure, but
a quite different model. Here the values of normal society have been
tumed completely upside down, and the slave, the lowest level of
human society, is given the highest place. Here greatness is measured
not by authority exercised but by service rendered. And here it is Jesus
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himself who sets the example for his disciples to follow. (1992:107108)

How are servant-leaders trained, especially in reference to ECWA? I
have noted above that servant-leaders can only be trained by example. This
means that training in our theological institutions, especially in ECWA, must
not only command academic excellence but also spiritual and moral integrity
as well. The words of Marshall McLuhan (1967) that in addition to the
subject matter “the medium is the message” as well, suggest that the
transformation of human life requires both words and actions on the part of
the messenger.
Jesus demonstrated how servant-leaders can be trained for service in
the one family of God. He combined both the ‘‘knowing” and the “being” of
education. He rejected the Greek (Hellenistic) model of education which
only focused on the cognitive at the expense of the affective and behavioral
(Ward 1984:36-38). Through the method of apprenticeship and modeling,
Jesus was able to have great impact on the lives of his disciples. By oral
teaching he imparted knowledge to them while in his exemplary lifestyle he
showed them the multi-ethnic dimension of the gospel, the power of prayer,
the power of sacrificial love, the dignity of all humankind, courage in the
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midst of adversities, and the need for self-sacrifice for the good of others
(John 4:1-42; Mark 10:45). In other words, the impartation of subject matter
was combined with that of moral and spiritual excellence (Chow 1995221).

In his address to the ACTEA All-Kenya Conference of Theological
Educators held at Limuru, Kenya, in June 1988, Tokumboh Adeyemo

(1989:3), the general secretary of the Association of Evangelicals of Africa
(AEA), says that the word discipleship comes from the same root term as the
word “apprenticeship.” According to Adeyemo, apprenticeship or
discipleship is the model of leadership training that is African. It is a form of
training that requires “an investment of one’s life, time, and resources into
others with a view to an on-going reproduction” (1989:2). In this case,
Adeyemo observes: “Jesus was more than just a teacher; he was a disciplemaker par excellence.” Adeyemo then called on theological educators in
Afiica to include training by association or modeling into their training
program. He said that theological institutions in Afiica need lecturers and
professors who will be models to their students (1989:5).
Those actively involved in theological training in Afiica need to take
note of the modeling way or form of training.
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Theological education should aim at training students to become
servants of the Lord in his church and equipping them to serve
effectively in the church. As it involves both “being” and “doing”
aspects, theological training should be people-centered and taskoriented. Excellence in theological training should be measured in
terms of the servanthood quality. . . . (Chow 1995221)

I have discovered as a student that those who had the greatest influence in my
theological training are professors who not only taught theology or missiology
but also lived it. I believe I speak for many students. Bruce J. Nicholls’
(1995229) statement should be taken seriously. He notes: “We all know

from our student days that the quality of life of the teacher is remembered
when the content of what he taught is long forgotten: alas much of it is
forgotten within a day after the examination.”
It seems theological institutions in Afiica are yet to incorporate the
modeling approach in training church leaders. Many Afiican theologians
have advocated the need to contextualize theological training in Afiica so that
those trained will have relevant tools to address issues that affect the life of
the church (Dickson et a1 1990; Tienou 1990; Zonkouk 1990; Cole 1991).
According to these authors, most theological institutions in Afiica have
adopted the Western model of impartation of abstract knowledge to the extent
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that there is little emphasis on the importance of personal renewal that comes
through theological reflections between teachers and their students.
Perhaps one of the reasons for this lack of spiritual concern in
theological training is the way theological education is viewed. The
dichotomy between the roles of theological institution and that of the church
has created such a gap that there is little theological reflections between the

two. Theological institutions, especially in Africa, seem to see their role as
primarily the impartation of knowledge for the purpose of achieving academic
excellence, or what Ted Ward (1984:22) calls “intellectual meritocracy.”
“Once a magic bag of merit is in one’s possession, it can be traded for honor
and prestige at the fiiendly local church, and thus one maintains oneself,
career and salary, more in terms of what one knows than what one &”

(1984:22). It is assumed that spiritual renewal or growth of both teachers and
students is the responsibility of the local church. This is a dangerous
dichotomy (Turaki 1990:30-32). Adeyemo (19895) notes that if theological
institutions do not train their students in godliness while students are still
enrolled, they may not be godly after they graduate.
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As others have obsemed, theological institutions in Africa must view

themselves as existing for the church . They are part of the ministry of the
church (Turaki and Paluku 1986:134). Thinking in the same line, A, B. T.
Byarubanga-Akiiki and Michael Bame Bame (1990: 152) point out that
theological institutions in Africa must view themselves as instruments in the
hands of God and the church equipping men and women to become agents of
change. The type of students theological institutions produce will determine
the type of leadership style the graduates will employ in their various
ministries in the church.

In light of the above observations, ECWA seminaries, Bible colleges,
and Bible training institutes are challenged to begin training servant-leaders
who will detest divisive ethnicity. When church leaders are well trained in
the way of Christ, there is a greater possibility that they will not be distracted
by any form of divisiveness. Their ultimate aim will be to please the one who
called them into the ministry of the kingdom. It seems to me the modeling
approach is the best way to produce this type of leader. Jesus used it in
training his disciples and it proved to be effective. His disciples leamed not
only by listening to his teaching but by observing how he lived.
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William S. Kurz (1985) has well argued that in the first-centmy
imitation of leaders was considered crucial; therefore leaders, both political
and religious, were required to be models. Zn other words, rulers, teachers,
and parents were required to live as examples. Robert T. A. Wild (1985) also
comes to the same conclusion about the importance of leading by example.
When Paul told the church in Corinth to imitate him as he imitated Chnst, he
was claiming a leadership model that was highly regarded m his cultural
milieu, that is, the Hebrew culture. Michael Goldberg said that in classical
rabbinic training,word and deed were inextricably linked. The primary aim
was character development.
[Therefore], one did not become a disciple with the goal of entering
into some gudd or elite of professional practitioners. On the contrary,
a disciple entered into the rabbis’ community of practice with an eye
toward extendingthe rabbis’ practice(s) throughout the whole
community of Israel. (Goldberg 1994:293)
Such was the context in which Jesus and Pad trained their disciples.
Generally speaking, as noted above by Adeyemo, for centuries the

training of leaders in traditional Africa was based on modeling (Okpewho
1992:21). The aim of training in traditional Africa was not only to impart
knowledge but to develop in the disciples or students moral and spiritual
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values that served the welfare of the whole community. Victor Cole
identifies, in broad terms, two valued concepts of leadership traits found in
Afiica which he calls personal and behavior qualities. The personal qualities
include, “age and seniority [ s i m g experience and wisdom], marital status
[signifjmg the ability to be a responsible person], respectability in the family
and comunity, and teachability.” The behavior traits include “direction of
group efforts in a consensual manner, moderation of opinions of group
members, and the need of a leader to continuallyvalidate his right of
leadership” (199 1:41) Uzukwu (1996:18) validates this last leadership trait
when he notes that in traditional Afiica the leader was installed for the benefit
of the community. His responsibility was to ensure order, peace, and
prosperity, and to protect the interests of the people. Failure to fulfillthese
obligations by the leader for the benefit of the community led to his removal

from ofice by every possible means. These characteristics of the leader are
congruent with some of the biblical qualities in 1 Thothy 3:11.7 and Titus

1:5-9. ECWA theological institutions need to consider this model of training
or discipleship.
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The implication of the modeling approach to leadership training m
ECWA theological institutions is that the lifestyle of the teachers must
become living curriculum rather than the so-called “hidden” curriculum
It is written: “A student is not above his teacher.

. . It is enough for the

student to be like his teacher” (Matthew 10:24-25). In other words, teachers
produce their own kind. When students are trained as servant-leaders,
service to God and people would become their concern, and divisive ethnicity
would have no room to exist.

To s u m up, the model of the church as the one family of God requires
leadership by example. Leaders who have the character of a servant have no
time for divisive ethnicity because their goal is to do the will of the Master.
Since the will of the Master, God the Father, is to draw people fkom all ethnic
groups to himself in order to form a new humanity (John 12:32),his servants
have no right to discriminate against any member of this new community.
The challenge before ECWA theological hstiMions is to combine both
academic and spiritual excellence in training its students for ECWA and the
church in Africa in general.
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Perhaps one of the ways to achieve such a goal is for the schools to
introduce a seminar approach. This approach can provide an avenue whereby
teachers and students have dialogue and the sharing of ideas on issues that
affects the life of the church, topics such as the church and ethnic pluralism,
the theology of church and polity, the spiritual life of teachers and students,
and the relationship of seminary and church. The seminar approach could
also serve as a fonun for spiritual reinforcement for both teachers and
students. The goal is to create a community whereby both teachers and
students acknowledge they are learners in God’s school of discipleship.
Teachers and students should view themselves as colleagues in the one family

of God striving together to discover the mind of God. Ted Ward (1984:3839) says, “One of the truisms in education is that people tend to treat others

as they, themselves, have been treated. If teachers and administrators relate
to theological students in a certain way, it is likely that the students will relate
to the people of God in their parishes the same way.”
Inclusion
Develop an Organizational Structure that SUDDO~~S
Like any social or religious institution, ECWA needs an organizational
structure in order to function well. No social system can firnction well
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without some sort of organizational structure. What type of organizational
structure is appropriate for a model of the church as the one family of God?

As indicated in Chapter 4, some of the informants are advocatingthe
decentralization of the present organizational structure of ECWA. However,
the majority of informants think the organizational structure of ECWA has
nothing to with divisive ethnicity in ECWA; rather, the problem is the
operators themselves. This last observation may be true, but let us not forget
that all symbols have some meanings. It would appear that the organizational
structure of ECWA portrays a certain value orientation.
At present, the organizational structure of ECWA is hierarchical, and
as demonstrated in Chapter 3, the higher a person climbs on the
administrative ladder the more privileges he enjoys. As some of the
informants have observed, the organizational structure not only creates
economic and social privileges, it also generates communications gaps
between the leadership and the people at the grassroots. It also tends to
concentrate power at the center, especially at the District Church Council
(DCC) level. Nouwen (1989:62) says: “The way of the Christian leader is
not the way of upward mobility in which our world has invested so much, but
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the way of downward mobility ending on the cross.” It appears the
organizational structure of ECWA is defmed in terms of “upward mobility”
rather than “downward mobility.”
ECWA should be aware that the viability of centralized organizational
structures is being questioned by a section of the evangelical community. It is
being discovered that for the church to meet the needs of people in the
twenty-fmt century it has to develop a non-hierarchical form of
organizational structure. For instance, Bryant L. Myers (1992:402), the
director for research and development for World Vision International and the
executive director of Mission Advanced Research and Communications
Center (MARC), says: “Christian institutions operating in a centric mode
must begin to ask whether or not any centre-defhed model of organization
will work in a post-modem world. . . .” He argues that the old system of

“bounded-set organization” is giving way to “centred-set organization”
(1992:402).3 In other words, “the locus of action and reflection has moved to
the grassroots” (1992:400). Why this shift? Myers responds:
Only those who live daily in their own place have any possibility of
interpreting their reality in a meaningful way. Only those who live
within the context can or have a right to attempt to change it. The
emergence of ethnicity [divisive ethnicity] and democratization are
powefil indications of this change. (1992:400)
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Myers further asserts:
Pluralism and diversity are understood as assets that can create value,
rather than as problems that need to fued. [Therefore]the
organizational expression of post-modernity are found in networks and
coalitions, not formal institutional structure. . . . (1992403)
Myers argues that if the present “hierarchical, centric, bounded-set
organization” does not frnd other ways of operation “they will become
dinosaurs’’ (1 992:405). To avoid such a disaster, Myers (1992:406) presents
the following suggestions which I think ECWA should consider as well.
First, leaders of church and mission organizations must set aside their
“beliefs in centre-driven organization.” Instead they need “to learn to trust
those on the fiont lines.” Furthermore, they should redefine the roles of their
organizational structures. The structures should take a supporting role as
opposed to a controlling one. Second, leaders of church and mission
organizations need to develop “centred-set” orgdnizations which will create
flexibility and inclusiveness. Such structures should create space for informal
“networks organized around issues or tasks.” In other words, the grassroots
should become the center whereby every person gets the opportunity to offer
his or her own gift for the building of the kingdom of God. Third, leaders of
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church and mission organizations must now realize that Christian ministry
takes place at the grassroots.
It is important to note that this new shift is coming fkom the people

who introduced the “bounded set organizations” to the church in Africa. If
they are now discovering that what they introduced to us is not working, the
church in Africa should begin to make some adjustments. In other words, if
ECWA wants to operate under the model of the church as the one family of
God and be effective in the twenty-fmt century, it is necessary for it to make
certain structural modifications.
Therefore the third recommendation to ECWA is that it should adopt
the inverted pyramid organizational structure which was envisioned by the
earliest ECWA leaders (see Chapter 3). Such a structure will then give local
churches some autonomy to exercise their God-given gifts to participate in
building the kingdom of God. Under the inverted organizational structure, the
primary role of leaders at the Local Church Council (LCC), the District
Church Council, (DCC), and the General Church Council (GCC) levels
should be supervisory as originally intended. Under this supervisory role,
ECWA leaders should h c t i o n as facilitators whose main responsibility is not
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solely the maintenance of the organization but the empowerment of their
members for ministry. Myers (1992:405) obsemes that the “institutional
structures can provide documentation, facilitation and evaluative skills to help
ensure that grassroots experience is not lost and that grassroots leaming
becomes a continuous process.”
Jesus demonstrated this model of grassroots leadership. His primary

h c t i o n as a leader was not to rule over his disciples but to empower them
for ministry. The apostle Paul also adopted the same approach to his
churches. His mission was to proclaim the gospel as well as empower its
recipients (Acts 20:25,27), who in turn became dynamic witnesses
throughout the Roman Empire. When members of the one family of God are
properly empowered for ministry, they will discover that ministry in the one
family of God is not a profession but a call which requires great sacrifces,
even surrendering some ethnic prerogatives. It seem one of the reasons
people fight for leadership positions in a church like ECWA on ethnic

grounds is that they have a wrong perspective of the cost of Christian
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I also want to suggest that ECWA reconsider the monetary and other
fringe benefits of elected ofEcers as shown in Appendix H. The f m c i a l gap

between elected officers at the D.C.C. and the G.C.C. levels and their
counterparts in local churches is wide. If there is an-g

the organizational

structure of ECWA seems to represent the most, it is the economic privileges

of the elected oficers. Such a structure can easily exacerbate divisive
ehicity.
A f h n and Celebrate Ethnic Diversitv
What makes the kingdom of God unique is its ethnic diversity. The
Conference on Ethnicity and Nationalism, held in Columbo, Sri Lanka, in
November 1994 puts it this way:

By sending Jesus Christ into this world, God the Redeemer calls the
whole humanity to respond to the proclamation of the good news of the
reign of God, of the coming of the new creation of God. The promise
of the new creation is that people from every triie and nation with all
their cultural goods will be gathered around the throne of the Triune
God in a new heaven and new earth (Revelation 21-22). (1995:227)
According to the Conference, the Pentecost event (Acts 2) ushers in a new
understanding of ethnic diversity. As opposed to the intent of humankind to
conform to cultural d o d t y at the Tower of Babel (Genesis 1 1 :1-10), the
Pentecost event in Jerusalem demonstrates the need to “advance towards the
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harmony of cultural diversity” (Conference on Ethnicity and Nationalism
1995:228).
In light of the necessity and importance of ethnic diversity in the church
of Jesus Christ, the fourth recommendation is that ECWA should encourage
its local churches to celebrate ethnic diversity, especially during worship
time. Each local church should be encouraged to invite people from other
ethnic groups to worship with them For example, a Hausa-speaking church
can invite people from a Yoruba church or Igloo church or vice versa. The
service should be a time for sharing what the Lord is doing within the various
ethnic groups. The local church can prepare a meal so that at the end of the
service all the ethnic groups can eat together. In his study of the African
Independent Churches in South Africa, G. C. Oosthuizen discovered that one

of the reasons these churches are ethnically inclusive is that they have a
“strong sense of fellowship, of sharing and caring, and of being part of a
dynamic community bound together by mutual assistance” (1 997:9). It
appears people are mysteriously connected when they engage in fellowship,
feasting, and sharing. R. Bulard (1981:261) has observed that “in almost all
societies, eating together is a sign of belonging.” He argues this is why
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enemies do not eat together. If they do, they cease to be enemies. Perhaps is

this one of the reasons Jesus commanded the church to take Eucharist as
oRen as possible. The Eucharist is not only meant as a remembrance
element; it is also a reminder to all church members that in Christ they are one

(1 Coxinthinas 11:17-22).
The celebration of common ethnic descent is almost a daily event in
Nigeria, especially in urban areas. ECWA needs to adopt this form of
cementing relationships as a way of demonstrating to Nigerians and Afiica in
general that God loves diversity; therefore it should be celebrated. In such
celebration ECWA can devise the strategy of positive reinforcement. Local
churches, DCCs,LCCs,and departments of ECWA that encourage and
practice inclusiveness in their elections of leaders and appointments of staff

should be publicly recognized by awards. The rest of the local churches,
DCCs, LCCs should be encouraged to pursue inclusiveness. The celebration

of ethnic diversity by the church is important to ethnic relations and the
mission of God because it is a way of a f f i g the church’s spiritual heritage
in Christ and the inclusiveness of the kingdom of God. Thus the church’s
challenge
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is to live as a prophet sign of the new creation and servant of the
reconc%ation. . . . The local congregation should be a
community characterized in its life, mission and worshzp by
inclusiveness and advocacy for the rights of others, &by
underlining the reconciling work of Christ, who has broken
down barriers of ethnicity and race, creating a new people m the
Spirit in whom there is “neither Jew nor Greek” (Conference on
Ethnicity and Nationalism 1995229)
Facilitate Cross-Cultural Learning

In a multi-ethnic society like Nigeria it is important for each ethic
group to strive to learn about the cultures of other ethnic groups. The church
can do better in this project because its mission is to all ethnic groups.
Therefore the f i i recommendation to ECWA is to encourage its leaders and

members to have cross-cultural experiences. This recommendation is made
on the presupposition that when ethnic groups strive to learn each other’s
culture, they may discover that what they have in common is greater than
their differences. Most ethnic prejudices are built on false or distorted
assumptions (Conference on Ethnicity and Nationalism 1995226).

By developing relationships with people outside one’s ethnic group or
culture one discovers the good in others as well as the good in one’s ethnic
group. For instance, Edward Schilleebeeckx (1978:34) says:

Togetherness, fellowship, by which we give ourselves to others and in
which we are confirmed in our existence and in our person-identity by
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others, is part of the building-up of person-identity. . . . Our faces
(nobody ever sees his[/her] own face!) indicate that man is oriented
towards and is oneselffor others. Thus,by this concrete appearance,
man is predestined for the encounter with fellow men in this world.
This entails the assignment to accept the others in inter-subjectivity as
they are, in their differences and in their freedom. It is precisely in this
reciprocal relation with others that man will overcome the limitations of
his own individuality [including ethnic individuality] in a free and
loving acceptance of the others, and that he acquires person-identity.
(1978:34)
Schilleebeeclot’s statement is true of Christianity. As this study implies,
Christianity by its very nature is a relational religion. It would seem
impossible to be a Christian without coming in contact with people from
different ethnic and social backgrounds. In other words, to be a Christian is
to become a member of a cross-cultural faith community whose Father is the
triune God. This means that Christians must learn to live together.

In his study of the problems of divisive ethnicity in 11 churches in
Kenya, Robert T. Parsons (197 1:174) makes good suggestions concerning
how churches can learn from each other. ECWA may find his suggestions
helpful. First, according Parsons, a multi-ethnic church should provide an

opportunity for each ethnic group to serve within the life of the church.
Second, the church should “arrange social activities throughout the year to
bring persons of different ethnic groups together. . . .” Third, the church
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should encourage members of each ethnic group to visit the homes of other
ethnic groups. Here I will add that church leaders, especially at the Local
Church Council (LCC), and the District Church Council, should have periodic
educational visits. They should spend time leaming about the culture of each
other and what the Lord is doing in each culture.
Another way to facilitate cross-cultural leaming is by what I will call
inter-church partnership. It has been discovered by Hunt (1991:94) that when
people of different ethnic or social backgrounds are engaged in a viable
project, the group tends to define itself as a family. In other words, when
people of different ethnic groups work together to achieve a common goal,
the idea of ccus”replaces “them.” Perhaps one of the reasons is that in
working together people get to know each other better. ECWA should try

this approach. For instance, local churches and districts should be
encouraged to develop inter-church partnerships, for example in the form of
creating a scholarship fimd for students fiom various ethnic groups.

Expose Divisive Ethnicitv as Sin. and Invite Repentance

As I have noted in Chapter 1, divisive ethnicity is a sin. One example
of the sidblness of divisive ethnicity is the Hutu’s ten commandments
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presented in Chapter 1. This type of document should be exposed as sm. I
also noted how the apostle Paul dealt with the problem. He rebuked Peter in
the presence of other. The church must not tolerate any act that tends to
discriminate against others.
Therefore the sixth recommendationto ECWA and the church in Afkica

is that it should publicly expose divisive ethnicity as sin. One of the problems
with talking about divisive ethnicity in Nigeria, and perhaps m Africa as a
whole, is that people think because it is a sensitive issue it is dangerous to
talk about it publicly. The church as a prophetic voice is called upon to
declare anythmg that tends to disrupt human relationships with God and with
one another sin, and divisive ethnicity is sin. “The Christian faith has always
designated as evil whatever destroys life” (Bosch 1991:354).
DeveloD a Communi@of Prayer
Maxie D. Dunnam (1996b) says there may be some things that require
the prayers of Christians before God can do something about them4 It must
have become obvious to the reader of this dissertation that divisive ethnicity
is a complex issue. Jajadeva Uyangoda succinctly describes the complexity
of the problem, especially for Christians, observing:
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Christianity as a world religion and a world movement erases certain
identity differences and also imposes certain universalizing identity
markers. You are [a] Christian but you come fkom Geneva or from
Croatia or from South Afi-ica. You have a universalist and
universalizing bond because you are [a] Christian and belong to a
universal community. This is why ethnicity and nationalism is a
challenge to churches. At one level [the] church has this
universalizing, universalist, homogenizing identity, while at the same
time church members have micro-identities. Macro-identities versus
micro-identities, universalizing or universalist identities versus highly
fragmented identities are normal experiences of people. That is one of
the challenges of ethnicity today. . . . At one level we are supposed to
forget our differences and at another level we are constantly reminded
of them (1995:193)
This is the tension that all Christians in today’s world feel at times. This is

why divisive ethnicity may be one of those problem requiring the prayers of
the saints before God can do something about it. This assumption is based on
the fact that divisive ethnicity seems to be a natural inclination for all people.
As a result, divine intervention may be needed to overcome it. Therefore
sincere prayer is considered to be a powefil means to evoke that divine
intervention. ECWA needs the transformingpower of the Holy Spirit to bring
change in its midst. Thus,the seventh and final recommendation to ECWA
and the church in Afiica is to develop a community of prayer.
The history of SIM, the founder of ECWA, is based on prayer. This is
why the SIM motto reads: “By prayer.” By implication, ECWA was founded
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on prayer. Prayer has the capacity to destroy all fonns of evil forces such as
divisive ethnicity. In prayer God is invoked to participate in all the affairs of

his family, even in the issue of divisive ethnicity. In other words, the fight
against divisive ethnicity requires divine participation.

To be a community of prayer means to be living in the presence of God
(Nouwen 1989:29).

For when a [community of faith] is in direct touch with God, everythmg
else assumes its creaturely position and problems fade to such
insigrvficance that the [community of faith] is not only able to say in
prayer that with God nothing shall be impossible, but that we can do all
things through him who strengthens us. (Okorocha 198752)
Nouwen (1990:22) also says that one of the discoveries we make when we
sincerely seek God’s face in prayer is that the same God who dwells in us

also dwells in “others.” Consequently we come to realize that to pray or to
listen to God’s voice is to discover that the God we call Abba, Father, and he
who in tum calls us beloved children, is not an exclusive God. In other
words, whenever in prayer we call upon God, Father, Creator, or Redeemer,
we enter into the kingdom of the one who hates all fonns of divisiveness.
Therefore when divisive ethnicity begins to invade the life of any
Christian community, it is an indication that it is losing its touch with God
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through the means of prayer. As Nouwen (1989:28) notes, at the altar of
prayer the community of faith, especially its leaders, is challenged by the
Master’s questions: “Do you love me? Do you love me? Do you love me?’

If the answer to this question is in the affmtive, the Master’s command to
love one another must be followed. Any answer to the contrary will require
confession and a new conversion.
ECWA has a department called “Prayer and Church Renewal

Ministry.”The primary function of this department is to orient local churches
to the importance of prayer for the welfare of the church and the Nigerian
society at large. I suggest that this department should take as a project prayer
for the problem of divisive ethnicity in ECWA. The department should
mobilize local churches to set aside certain days within a month or year to
pray for the elimination of divisive ethnicity in ECWA. It is my contention
that when the whole community of faith (ECWA members) sincerely asks
God to help it overcome divisive ethnicity, God will answer its request
(Matthew 2 1:22; Mark 11 :22-25). ECWA needs the intervention of the Holy
Spirit to overcome divisive ethnicity.
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Suggestion for Further Research
Owing to the complexity of ethnicity in itself and divisive ethnicity, I
noted in Chapter 1 that it would be too simplistic to assume the problem of
divisive ethnicity can only be limited to two factors. Further study is required
to deal with this complex phenomenon, divisive ethnicity. I noted that
historical, political, and spiritual factors may also be involved.
First, I want to suggest that further study needs to be conducted to
discover how these other factors also exacefbate divisive ethnicity in ECWA
and the church in Africa in general. Special attention should be given on the
spiritual factor in order to discover how the African understanding of
salvation and blessing relates to the problem of divisive ethnicity. Abraham
Akrong notes that in the African Traditional Religions (ATR), “salvation is
viewed [in part] as the ideal condition for human well-being and ultimate selffulfillment; it also has to do with protection from evil forces and destruction,
and with the restoration of broken [relationships]” among human beings
(quoted in Mugabe 1994:33). Further study should primary pay attention to
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how this understanding of salvation is transferred to

md how

such a view exacerbates divisive emcity.
Second, further study is required in the area of disc@leship in ECWA

In my personal interviews, lack of biblical teaching came out as Orre offie
major reasons for divisive ethnicity in ECWA. As noted earlier, EcwA is
very aggressive in evangelism but very weak in discipleship. It would seem
ECWA is producing in part undiscipled Christians and leaders. A study
needs to be conducted to find out the relation between a lack of discipleship

and the presence of divisive ethnicity in ECWA.
Third, I have noted that ECWA has about 1,200 indigenous
missionaries working within and outside of Nigeria. Most of the missionaries
are sent to rural areas where there are no schools for their children.
Fwthermore, as indicated in this study, the indigenous missionaries are the
lowest paid staff in ECWA. It seems there is a need to undertake a study of
the fate of ECWA missionaries’ children as well as the missionaries’ financial

though this

point does not necessarily relate to divisive

e e c i t y , I consider it an important area to be studied since ECWA takes
pride in &e work of its missionaries. The scripme says, “Do not muzzle an
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ox when you are using it to thresh grain" (1 Corinthians 9:9;1 Timothy 518).
As the backbone of ECWA, ECWA missionaries and their families should be

a high priority in the area of f m c i a l and educational support.
Conclusion

I want to conclude this study by emphasizing that the last word has not
been said about a solution for divisive ethnicity in ECWA, in the church in
Afi-ica, and beyond. As noted above, there is need for M e r study of this
complex problem. My pwpose will have been achieved if this study
provokes further discussion concerning divisive ethnicity in the church in any
context, but especially in ECWA and Africa. The church as the one family of
God is called to be a living witness for Christ to a world in ethnic crisis. To
accomplish this task, especially in Africa, the church must demonstrate not
only by its word but by its actions that the gospel of Jesus Christ is not only
about saving souls but also about building a community that shares a common
destiny (Bosch 1991:362).
It is important to note also that the complexity of divisive ethnicity
does not excuse the people of God from doing what is right. There is a West
African proverb which says, "A hungry chicken starved to death on a heap of
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grain.” The meaning behind this proverb is that the chicken did not stawe to
death because it had nothing to eat. Rather it died of ignorance or
foolishness; there was p1entifi.d grain for it to eat in order to live. The
implication of this proverb to the issue of divisive ethnicity in the church is
that the church has the spiritual resources that can help it wrestle with the
problem. As descnied above, if it is true (and I believe it is) that “God [the
Father] has poured out his love into the hearts [of all believers] by the Holy
Spirit” (Romans 5 9 , do Christians have any excuse for practicing any form
of divisiveness? Further, if it is true that God has empowered all believers
with the Holy Spirit, do Christians have any excuse for practicing any form of
divisiveness? The answer to these questions seems to be no! It is written:
“For Christ himself’has brought us peace by making [all ethnic groups] one
people. With his own body he broke down the wall that separated them and
kept them enemies” (Ephesians 2:14 TEV). This is a challenge for the
church. “As the church listens to the Spirit of Christ, it will be challenged to
abandon old ways and to move in new directions under the leading of that
Spirit, growing closer together with the various members of its family“
(Conference on Ethnicity and Nationalism 1995:229).
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Perhaps a Korean story (which is also told in Northern Nigeria in
various versions) as written by Bong Rin Ro expresses well the importance of
unity in the one family of God:
There was a dying father who had seven children. On his death bed he
called all seven children and gave them final instructions. He asked
each to bring a chopstick. As they knelt in front of their ailing father,
he took one chopstick and very easily broke it. Then he tied the seven
chopsticks together and asked each son and daughter to break them in
half. Each tried but could not break them. The father said, “My dear
children, if you stand alone, the people will break you down like a
single chopstick; but if you stand together, nobody will be able to
break you. Love each other and work together among yourselves and
you will succeed in all your endeavor.” (1995: 121)

This story sounds like the prayer of Jesus in John 17 and his command to his
disciples in John 13:34-35. Jesus prayed for the unity of his children because
he knows that the enemy, “the devil, roams around like a roaring lion, looking
for someone to devour” (1 Peter 553 TEV). ECWA must see its ethnic
diversity as a strength rather than a weakness.
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Notes
Dr. Maxie D. DMnam, the President of Asbury Theological Semmary, USA, made this statement in a
letter he sent to the “Racial ReconciliationConference” that was held at the seminary on Thursday,
March 21, 1996.
1

* Westerhoff s (1985:79-83) contrast between the church as an institution and the church as the one
f d y of God or communityis insightful. He makes the following o?xervations: (1) “In an institutional
church, people’s involvement is limited by assigned responsibilities[such as]lectors, board members” and
so on. In contrast,in the church as f d y or community,‘Wile we necessarily assume responsibilities
and move in and out of roles as needed,we are expected to be completely committed and involved in the
total life of the cmmmity..” (2) In terms of the “depth of relationships,”there is less emotional concera
in an institutional church because relationships within most institutions are mostly goal-and-taskoriented. In contrast,in the church as family there is great concern for the felt needs of each person. (3)
In an institutional church, obligationsare based on contracts, while in the church as God’s f d y
obligations are driven by love. (4) In an inshtutional church, a person’s worth is detexmjned by
“performance”while in the church as God’s family, a person’sworth is m m e d by “being.”
It appears Myers got the idea of the concept of “bounded set” and centered-sets fiom Paul Hiebert.
Hiebert uses this mathematical concept to define what I will call an exclusive versus inclusive
understanding of the Christian life. For a full discussion of these concepts, refer to “The Category
Christian in the Mission Task.” In Anthromlogical Reflections on Missiological Issues by Paul Hiebert
(Grand Rapids. MI: Baker Books, 1994: 104-136).
3

Dr.Maxie D. Dunnam made this statementin a sermon at Asbury Theological S e s s y September
26, 1996, on the necessity of prayer in the church. He posed the question: “What if there are some things
that either God cannot do or will not do until and unless people pray.”
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. .
Representation of Informants bv Dstnct Church Council. Ethnic G-rouus. and Statg

Ethnic Groups

Kadara, Bajju @je)

-1

1.

Kaduna

2.

Kafanchan

Jaba, Moro' a, Kaninkon

11

3.

Kwoi

Jaba, Ham. Chore

11

4.

Fadan Kagoma

Kagoma

It

5.

Saminaka

RurUma

It

6.

Zonkwa

Bajju (Kaje), Kataf

Kubacha

Koro

I1

Kadar

II

11

2.

Jos

Jere, Angas, Iregwe, Birom,
Buji, Rukuba,
Sanga, Mishp

Yelwa Shendam

Ron, Angas

11.

Keffi

Gbagyi

12.

Enugu

Igbo

3.

Anambra

13.

Umuahia

Bgo

4

Abia

14.

Aba

Igbo

9.

I 10.

L-

I StatelFederalCapital Tenitow I

Plateau

11

~~

1)

I1
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I

DCC

I

Ethnic Groups

StatelFederal Capital Territory

15.

Niger

Nupe

5.

Niger

16.

Kano

Hausa

6.

KanO

17.

Katsina

Hausa

7.

Katsina

18.

Sokoto

Hausa, Bi Bwong

8.

Sokoto

19.

Makurdi

Bassange

9.

Benue

20.

united

Yoruba (Yagba)

10.

KO@

21.

Southern

Yoruba

11.

Lagos

22.

norin

Yoruba

12.

Kwara

23.

Tangale

Tangale

13.

Bauchi

24.

Gombe

Tera, Longuda, Tula

I 25.

Waia

I1

I Waia

26.

Yamel

Longuda

27.

Abuja

Gbagyi

11

I1

14.

Federal Capital

Tesritory, Abuja
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iv
(April - June, 1995)

.. .
1

My name is Barje Maigadi, I am a doctoral student in the E. Stanley Jones School of World
Mission and Evangelism at Asbury Theological Seminary, the United States of America. For my
dissertation, I will be writing on the topic: The Emergence of Ethnicity in the Evangelical Church of
West Afiica in Nigeria (ECWA) in Nigeria. To make this project a success, I am soliciting p u r
contribution by answering the following questions.
"Natural Categorization"
Date:
/
/95
F
Gender: M
Ethnic group:

- -

Name:
Geographical location:

"Organizational Categorization"
District:

status:

Years of Service:

Training:

1.

The missionary nature of ECWA and its reliance on the power of the Holy Spirit since its
beginning have resulted in bringing people of different ethnic groups in Nigeria to the
knowledge of Jesus Christ. Thus the ethnic plurality or diversity of ECWA is a blessing
from God Perhaps this was what the early leaders of ECWA had in mind when in 1960 in
an open letter they expressed their gratitude to SIM for helping them in bringing together all
the various ethnic groups that formed the ECWA in Nigeria today (Sudan Witness,August,
1960:l). However, since ECWA became an organized Church ethnicity or ethnic loyalty is
said to be working against its unity and efFectiveness. For example, in 1977, Dr.DanMani
2. Kore wrote: "Ethnic loyalty is one of the most serious internal problems facing ECWA
leadership
.'I

Do you consider ethnicity or ethnic loyalty as a serious problem facing ECWA leadership
today? If your answer is (Yes) or (No), please explain.

2.

If your answer is (Yes), in what ways does ethnicity manifest itself in ECWA?

3.

At which level of the leadership structure (i.e. LCB, LCC, DCC and DCC) is the problem of
ethnicity or ethnic loyalty more obvious? Why?

4

What possible effects does ethnicity have upon the life and mission of ECWA?

5.

Which of the following elements plays a primary role in the selection of people for
leadership positions in the LCB, LCC, DCC or GCC?

3 62
a.
b.
C.

d.

e.
f.

Ethnic relationships
The leading of the Holy Spirit
spiritual gifts
Leadership ability
Character, credibility, and age
Education & training

Please elaborate on your answer:

6.

Why does the above identified element (s) play an important role in the selection of leaders
in ECWA?

Please give some examples:

7.

According to the constitution of ECWA, "the singular goal of ECWA is to glorify God"
through the edification of its members and the spreading of the gospel to all people in
Nigeria and beyond It has been suggested that the pursuit of this goal seems be
undermined by ethnicity. What is your opinion about this assertion?

8.

What do you consider to be some of the factors responsible for the presence of ethnicity in
ECWA?

9.

What do you suggest as solutions to the problem of ethnicity or ethnic loyalty in ECWA?

10.

What are some positive aspects of ethnicity?

11.

A Constitutional Review Committee was set up by ECWA Headquarters on October 3 1,
1987, to examine some "spiritual and social" problems consideredto be serious obstacles to
the "spiritual and social growth and development of ECWA as the Church of Jesus Christ."
One of the serious problems was ethnicity. Do you think the review of the Constitution has
resolved the problem of ethnicity?

12.

It has been suggested that the present organizational structure of ECWA is a "power
structure," and therefore, it stimulates ethnicity. What is your opinion of this assertion?

13.

What do you consider to be the strengths and weaknesses of the organizational structure of
ECWA?

14.

If you were allowed to make some changes in the organizational structure of ECWA, what
would you likely introduce? Please give reasons.

15.

Which of these words, "tribalism" or "ethnicity," is less pejorative when used within the
African context?

16.

Do you want your name to remain anonymous in the actual writing of this project? No, do
not use my name ( ). Yes, I give you permission to quote me if necessary ( ).
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~~

YEAR

STATION
1.

Patigi

1902

Kiadia, Kupa, Nupe

2.

Wushishi

1904

Bassa, Hausa, Nupe, Ponga

3.

Egbe

1908

Yagba (Yoruba)

4.

Paiko

1909

Gbagyi

5.

Kpada

1909

Kupa, Nupe

6.

Kwoi

1910

Duya, Kagoma, Koro, Jaba

Karu

1910

8.

Or0 Ago

1912

Igbamina (Yoruba)

9.

Minna

1913

Gbagyi, Hausa

10.

lsandu

1915

Abunu, Yagba (Yoruba)

11.

zap

1915

Rukuba, Amo, Inchazi, Teria [Tariya]

12.

Kaltunno

13.

DamaKasuwa

1918

Chawai, Giban, M u , Kurama, Piti

14.

Kuta

1919

Gbagyi

15.

Miango

1920

kegwe

16.

KunninMusa

1921

Koro, Jaba

17.

Bmunu Dass

1923

Barawa, Germawa, Jarawa, Zull

. 7.

I

c

ETHNIC GROUP(S)

118.
19.

Galmgu
TulaWange

I

I

I

1917

1924
1924

,

~~

Gbagyi, Koro, Yeskwa

I Awak Bannwunii, Borak, Kamo, Kutshi, Tangale

I Longuda, Waja

I Tula

I

I
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STATIONS

ETHNIC GROUP(S)

YEAR

20.

Katanga

1926

Hausa, Warii

21.

Kagoro

1927

Ataka, Kadara, Kagoro, Kaje, Kaninkon, Kataf,
Moro'a, Surubu

22.

TiE

1927

Afawa, Butawa, Hausa, Siri, Warji

23.

Mopa

1927

Bunu, Yanba (Yoruba)

24.

Billiri

1928

Kugun, Tangale

~~

~

~

~

~~

25.

Jos

1928

Hausa, Gurum,* Jarawa

26.

Diko

1929

Gbawi, Hausa, Koro

27.

Zambuk

1930

Fulani, Tera

28.

Dadiya

1930

Dadiya, Mona

29.

Gar

1933

Dum,Galenbi, G m t u m , Jaku, Jarawa

30.

BuunuKasa

1933

Bankalawa, Miya, Zaranda

31.

Kano, Garko

1933

Hausa, Fulani

32.

horn

1933

Gbagyi, Zuba
~~

~

33.

Igbaja

1933

Igbomina (Yoruba)

34.

Zabolo

1934

Buji, Gurum, GUSU,Jere, Lemoro, Saga*

1934

Bassa, Gbagyi, Kwoto

36.

KukarGadu

1935

Bolewa, Kerikeri, Ngamawa, Ngizim

37.

Gure

1935

Dungi,Gure, Kahugu, Kawako, Kitimi, Kiwafo,
Kono, Rumanya, Rununa

38.

Kufana

1936

Kadara

39.

Roni, Malumfashi

1937

Haus

40.

Jega

1937

Tuereg (Hausa or Bum)

41.

Matazu, Talata,
Marafa, Karaye, Tofa,
Gusau

1939

Fulani, Hausa

~~
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STATION

YEAR

ETHNIC GROUP(S)

42.

Ambursa, Sarkin Pawa, Sokoto

1940

Fulani, Hausa

43.

Zalanga

1941

Kyangawa, Kamba

44.

Tawari

1941

Gbagyi & six other ethnic groups

45.

Kalgo

1942

Fulani, Hausa

46.

AngwaTakwa

1943

Ma&

47.

OmuAran

1943

Igbomina (Yoruba)

48.

Zonkwa

1945

Kaje, Kataf, Ikulu

49.

Wagini

1945

Hausa

50.

Lagos

1945

Ijaw, Yoruba

51.

Garu

1945

b o , Chawai, Kurarna

52.

Gumi,Taura

1946

Hausa

53.

norin

1946

Yoruba

54.

Dutse

1946

Fulani, Hausa,

~~~

~

55.

OkeOde

1947

Igbomina (Yoruba)

56.

RmjinGan

1947

Hausa, Fulani, Ribina

57.

UngwarGoje

1948

KUriiW

366
Appendix C, continued
STATION

YEAR

ETHNIC GROUP(S)

58.

Kaugama, Albasu, Moriki, Kabo

59.

GarinMaji

60.

Lafiagi

1949

Nupe

61.

Okene

195 1

Igbirra

62.

Gadaka

1951

63.

Chafe

1951

Hausa

64.

Gani, Garin Gabas, Karafe

1952

Hausa

65.

Bursali

1952

Bedde, Fulani

66.

Keffi

1952

Fulani, Gwandara, Hausa & others

67.

Kadanya

1953

Hausa

68.

Tegina

69.

Samaru

1955

Kataf

70.

Adunu

1958

Kadara, Koro

1948

Hausa
Fulani,K&eri,NgiZim

* Jere and G

m are listed in OUT source as the only ethnic groups reached from Zabolo Mission
Station. The list of ethnic groups reached from the Station also included Buji, Gusu, Lemora and
Sanga. The name "Gurum"is a name of a village in Bujiland and not an ethnic group (see S.I.M.
Monthly/Quarterly Report: Zabolo 1923-1967).
Source: Turaki (1993:lOO-123,192-194; cf. "S.I.M. Statistical Report 1936 for Nigeria and French
West Africa."
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GroUCWA
1. Adamu

21. Duya

41. Jere

61. Kwoto

81. Tangale

2. Afawa

22. Fulani

42. Kadara

62. Kyangawa

82. Tera

3. Am0

23. Galembi

43. Kagoro

63. Lemoro

83. Teria

Fariyal

4. Ataka

24. Gbagyi

44.Kahugu

64.Longuda

84. Tula

5 . Awak

25. Gera

45. Kaje

65. Ma&

85. Tuereg
(Hausa or Bum)

6. Bangwunji

26.Germawa

46. Kamba

66. Miya

86. Waja

7. Bankalwa

27. Giban

47. Kamo

67. Mona

87. Warji

8. Barawa

28. Gure

40. Kamuku

68. Mora’a

88. Yagba
(Yoruba)

9. Bassa

29. Guruntum

49. Kerikai

69. Ngamawe

89. Yeskwa

10. Bedde

30. Gusu

50. Kawalo

70. Ngizim

90. Yoruba

11. Bolewa

3 1. Gwandara

51. Kataf

71. Nupe

91. zaranda

12. Borak

32. Hausa

52. Kiadia

72. Piti

92. Zuba

13. Buji

33. Ichazi

53. Kitimi

73. Ponga

93. zull

14. Bunu

34. Igbamina
(Yoruba)

54. Kiwafo

74. Ribina

94. others

15. Butuwa

35. Igbima

55. Kono

75. Rukuba

16. Chawai

36. Ijaw

56. Koro

76. Rumanya

17. Dadiya

37. lkulu

57. Kugun

77. Ruruwa

18. Dena

38. Jaba

58. Kupa

78. Sanga

19. Duguri

39. Jaku

59. Kurama

79. ski

20. Dun@

40. Jarawa

60. Kutshi

80. Surubu
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Suggestionsabout the Type of Missionaries Afiicans Need

The question asked by qfnca Now (19657) was: "Whatthree things (listed m &of
importanoe)would you tell anew missionary to keep mmindm order to be proper@-%ai md to have M
effective ministry?"

Dr.0.0.Sofimde, Medical doctor:
1.
2

3.

Have a sense of mission rather than carer and be fully charged spiritually.
Be tolerant with other viewpoints, leaving the way open for two-way traffic [dialogse] with your
contacts.
Respect existing religious forms.

Paul Thahal,Commercial pilot:
1.
2.

3.

Understand and appreciate the people's difficulties as if they were yours, as Jesus did (Phil.2:6-7).
People can be reached more easily by deeds thanwords.
Do not come to Africa for personal desires or adventurebut as a fesult of the Mjte leading of
God to do His work (Acts 16:9).
Be well qualified in your profession so as to impart knowledge to the eager youth of Africa.

Emmanuel Urhobo, Lawyer:
1.
2.
3.

Your first duty is to save souls, not to protect your denomination.
Learn about local customs and beliefs in order to reach unbelieverswith the gospel.
Learn to love all, including your enemies. This is the greatest check against pride.

Dr. G. A. Ademola, Senior Federal Health Oficer:
1.

2.
3.

Have a sense of the knowledge, presence, and guidance of God. These must motivate and direct the
thoughts and actions of all Christians.
Have love of fellowmen, which must have shown itselfin practical action in the missioms
homeland. Love which is not anxious to meet the needs of others is not lave.
As a result of love for God, desire to impart the knowledge of God to all men. In a strange land this
issues forth through friendship with the people, a sense of parmership, and a sense of unity of the
church.

Samuel Abogunrin, Pastor:
1.

2.
3.

Understand the ways of the people and their difficulties.
Realize that there are many different classes of people: those who bow down to wood and stone,
those bound by Islam, worldly church-goers who are not born again, and an increasing number of
atheists.
You come not only to plant but also to build. There are many Christians who need to be instructed
in God's Word.
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Grace Kuboye, University Teacher (Math.):
1.

2.

3.

Adaptation: Be prepared to change your outlook on many things, leaming to understand the African
by studyingthe different views he holds. Afiicans are naturally religious,but this does not mean
they are Christians. Only when you understand their attitude to the Bible and Jesus can you
detemine the best approach.
Language: Learn at least one local language. f i c a n s are family people, and those who can speak
their language and mderstand their cultwe are easilywelcomed into the "family."
Responsibility: You are called to do God's work, but you should not carry the whole burdm Let
Africans do most things themselves. They will be more impressed to see their own people
witnessing.

Handon Maigida, University Student:
1.

2.

3.

Strive to become one with the people. Nothing can win friends for a person more thanhis own love
for them. The African resents any effort by the white man to maintain racial superiorityin any
form.
Develop a sound knowledge of the psychology of the people as shown in their language, customs,
and temperament.
Do not become involved in politics, or you will be bound to take sides and make enemies, and your
ministry will suffer, especiallyin countrieswhere there are religious as well as political differences.

Rev.David Olatayo, General Secretary, E C W A
1.
2.
3.

Show concrete, practical evidence of Christ's love in your life.
Practice racial equality in God's sight, regardless of local lack of advancement politically,socially,
or economically.
Remember that Africans are sensitiveto any sign of feeling "better than you" in the white foreigner,
who may be looked upon as a former imperialist.

Yohama Gamba, Supewisorof Schools:
1.

2.
3.

Come with a clear and definitep q o s e in mind-to find lost souls at all cost. If Christ's cross is
taken up and self sacrificedon it, many more lives would be saved.
You are coming out to sow God's Word and can expect some to fall on stony ground, so do not be
discouraged.

Although Africa is achievingpolitical independence,we need missionaries to bring spiritual
enlightenmentto those who are spiritually enslavedby the devil.
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AppendixF
"Elections" in ECWA
1.

Policy Guidelines

a.
b.
C.

d.
e.
f.
g.

h.

i.
j.

k.
1.

2.

Any bonafide member m good standing is eligible to be elected mto
office at any level except otherwise stated.
Only bonafide members of constituted Electoral Bodies shall be eligible
to elect officers m ECWA at all levels unless otherwise stated.
Ex-officio members of all Electoral Bodies are not eligible to nominate or
vote m elections at all levels.
The Electoral Bodies m ECWA are: The Local Church Board (LCB), the
Local Church Council (LCC), the District Church Council (DCC), and
the General Church Council (GCC).
Elections at every level shall be supervised by a duly-appointed Electoral
Officers of an Electoral Body. The Electoral Officers shall not hold any
elective office m the Electoral Body.
Elections at all levels shall follow a period of prayer, teaching andor
notification of due process, screening and/or motion or cbqualiflcation.
All candidates nominated for leadershq positions at every level shall be in
accordance with biblical Criteria as stipulated m 1 Timothy 3: 1-7; Titus
15-9. No candidate shall be a member of any secret society or cult. All
nominated candidates shall leave the election hall before any elections.
A motion of dssqualification tabled by any member of an Electoral Body
shall be seconded and sustained by a simple majority vote of the Electoral
Body to disqualify a candidate whose Christian testimony is called to
question on biblical grounds.
All nominations and votmg shall be carried out by secret ballot. A simple
majority shall be required to declare Winners m elections at all levels.
No elected officer m ECWA shall serve more than two consecutive terms
m office but he could be elected into office aRer a period of at least three
years. A term of office shall be three years.
No elected officer of ECWA shall hold more than one elective post at any
given time.
Any bonafide ECWA member, m good standing, who is to be elected
into the office of the President or General Secretary or DCC chairman3 or
DCC Secretary, or Local Overseer, or any of thek assistants must have
undergone theological or pastoral training.

Conduct of Elections
a.

Due notifications of the date of elections shall be given to the Electoral
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b.
C.

d.

e.

f.

g-

h.
i.

j.

Body m advance of the date of elections. A minimum of two weeks shall
be required at the LCB level. At the LCC level, one meetmg or one
month (whichever is longer) shall be required. At the DCC level, one
meeting or three months (whichever is longer) shall be required. At the
GCC level, forty-eight hours shall be required. This notice shall be given
by the executive secretary of an Electoral Body.
The period of notice shall be given to prayer. At the LCB level, the
period of notice shall also be devoted to teaching on the criteria,roles and
responsibilities of leaders m the Church of God.
At the LCB level, the Pastor shall announce the date of elections two
weeks before the elections, the offices to be filled, and shall supervise the
election.
At the other levels, the executive secretary of an Electoral Body shall
not@ the Electoral Body of the date of elections and the offices to be
filled. This notice shall be given at least one month m advance of the date
of the elections at the Local Church Council level. The notice shall be
served at least three months in advance at the District Church Council
level. The notice shall be given forty-eight hours m advance at the
General Church Council level.
Nominations of candidates by secret ballot shall take place after this
notification. The Electoral Officers shall collate the names of nominees
on a list. The top three nominees for each office shall then be presented
to the Electoral Body for scrutiny before elections on the same day.
Prior to presenting eligible nominees to the Electoral Body, the Executive
Secretary shall notify the Electoral Body of the Bye-Laws g o v d g
elections m ECWA, the offices to be filled, the terms of the offices, and
the names of the individuals (if any) who are not constitutionally elighle
to be nominated or voted for (e.g. any who have served for a maximUm of
two terms in office).
At the time of elections, the Executive Secretary of an Electoral Body (or
the Assistant Secretary in the event the mcumbent Secretary is standing
for another term) shall declare vacant the offices to be filled, and shall
turn over proceedings of the Electoral Body to the Electoral Officers.
After presentation, nominees shall again be subject to screening by the
Electoral Body based on the biblical criteria found m 1 Timothy 3 :1-7;
Titus 1 :5-9. A motion of disqualification may be instituted as necessary.
Elections by secret ballot shall promptly follow. The Electoral Officers
shall collate and declare the results on the spot.
Election of officers shall be staggered so that members of the executive
offices of an Electoral Body do not all retire at the same time.
(Evangelical Church of West Africa 1989:20-22)
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Evannelical Church of West Africa
New ECWA salm S hcture and Allowances 1993

m

Level

e Elected

1.
2.
3.
4.

President
GeneralSecretary
Assistant General Secretary
D.C.C.Chairman
5 . D.C.C. Secretary

ESSQ'
ESSQ
ESSQ
ESSQ
ESSQ

s&sYEZ
dhR!&u

#
43,335
42,228
38,907
33,480
32,454

#
450
430
350
325
300

1. Vice-president
2. ECWATreasurer
3. ECWATrustees
4. D.C.C.Chahnan
5 . Local Official [Overseer]
6. L.C.C. Secretary

...

. ..

ResDopsiblkty
~ o w a n c Pel:
e

M!dl

700
600
600
400
150
130

. .

ueads of 4

1.
2.
3.
4.
5.
6.
7.
8.
9.

FinanceDirector
Internalhditor
Director of Medical Services
Director of Education
General Managers, R.D., E.P.L.
Medical Director
TheologicalEducation Secretary
Director of Pharmacy
Director of Community Health Program
10. Director of E.M.S.
11. Director of ChristianEducation
12. Director of ELWA

ESSP
ESSP
ESSP
ESSP
ESSP
ESSP
ESSP
ESSP
ESSP
ESSP
ESSP
ESSP

40,500
38,340
39,420
39,420
39,420
38,340
38,340
38,340
37,260
37,260
37,260
37,260

' The acronymESSQ stands for "ECWA Salary Structure [level] Q."

400
325
325
325
325
325
325
325
325
325
325
325

The structure begins
fkom "A" to "Q."Level "Q"is the last and highest salary structure. With the devaluation ofthe
Naira, $480.00 is equivalent to $1.OO.
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M

13. Provost of Seminary
14. Administrative Personnel Officer
15. Public Relations Officer
16. Information and Media Officer
17. Church Relations Officer
18. Estate Manage
19. Coordinatorof P.O.D.
20. Coordinator of ECWA Guest Houses
2 1. Coordinatorof West Afiica Fulani Evangelism
22. Principal of Theological CollegdSecondary
Schools
23. Principal of School of Health Technology
24. Principals ABS
25. Principals of BTS
26. Manager of Guest House

ESSP
ESSP
ESSP
ESSP
ESSP
ESSP
ESSP
ESSP
ESSP
ESSN
ESSN
ESSN
ESSN
ESSN

Source: Evangelical Church of West Africa 1993:13-14

lhk€k€

Annum

m m q
M&
!

t4

37,260
35,100
35,100
35,100
35,100
35,100
35,100
35,100
35,100

#
325
3 00
3 00
300
300
300
300
300
3 00

30,402
30,402
29,376
28,350
24,300

250
250
230
200
200
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